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Krishnamiirti was bom in south India of Brahmin 
parents. In 1911, at the.age of fifteen, he was brought 
to England by Mrs Annie Besant, He was educated 
privately over here and was groomed for the r 6 Ie of 
World Teacher, but in 1959 he disbanded the organiza¬ 
tion which had proclaimed him and of which he was 
the head, and declared that he did not want disciples. 

Since then he has travelled ceaselessly all over the 
world giving public talks and private interviews. The 
essence of his teaching is that only through a complete 
change of heart in the individual can there come about 
a change in society and so peace to the world. He 
believes that this radical change can take place in every 
individual, not gradually but instantaneously. He helps 
us to see ourselves as we really are, for it is in seemg 
with absolute clarity that the inward revolution takes 
place. 
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I 


WHAT ARE WE SEEKING? 

W11 AT in it that most ol' us arc seeking? What is it that each 
one 1)1' us warns? Surely it is important to find out. Probably 
most 1)1' us arc seeking some kind of happiness, some land of 
peace; in a world that is ridden with turmoil, wars, conten¬ 
tion, strife, we want a refuge where there can be some peace. 

1 think that is what most of us want. So we pursue, go from 
one leader to another, from one religious organization to 
another, from one teacher to another. 

Now, is it th:U; we are seeking happiness or is it that we are 
seeking gratification of some kind from which we hope to 
derive ha|)[)iness? There is a difference between happiness 
and gratiliciit ion. Can you seek happiness? Perhaps you can 
find gratification luit surely you cannot find happiness. 
Happiness is derivative; it is a by-product of something else, 
So, before we gha; our minds and hearts to sometliing which 
deuiiinds a great deal of earnestness, attention, thought, care, 
we niusi litid out, must we not?, what it is that we are seeking; 
whether it is happiness, or gratilication, I am afraid most of 
us are seeking gratification. We want to be gradfied, we want 
10 find a sense of f ullnes.s at the end of our search. 

After ail, if one is seeking peace one can find it very easily. 
One ettn devote oneself blindly to some kind of cause, to an 
idea, and take slielter there. Surely that does not solve the 
pmlilcm. Mere isolation in an enclosing idea is not a release 
frttm coniliet. So we must find, must we not?, what it is, in¬ 
wardly, as well as outwardly, that each one of us wants. H 
we iirc clear on that matter, then we don’t have to go my- 
where, to any teadier, to any church, to any organization. 
But mir diflkulty is, to be clear in ourselves regarding our 
intention, Can wc be dear? And does that clarity come 
through .searching, through trying to find out what others 
say, from the highest teacher to the ordinary preacher in a 
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church round the corner? Have you got to go to sotnchody to 
find out? Yet that is what we arc doing, is it not? We read 
innumerable books, we attend many^meetings ;ind iliseiiss, 
we join various organizations - trying thereby to find a 
remedy to the conflict, to the miseries in our lives. Or, if we 
doiVt do all that, we think we have found; that is, we say 
that a particular organization, a particular teacher, a partic¬ 
ular book satisfies us; we have found everything we want in 
that; and we remain in that, crystallizedund enclosed, 

Do we not seek, through all this conftision, something 
permanent, something lasting, something wlticli we call 
real? - God, truth, what you like - the name doesn’t matter, 
the word is not the thing, surely. So don’t let us he caught in 
words. Leave that to the professional lecturers. 'I'liere is :t 
search for something permanent, is there not?, in most: of 
us - something we can cling to, something which will givt; us 
assurance, a hope, a lasting enthusiasm, a la.sting certainty, 
because in ourselves we are so uncertain. We do not know 
ourselves. We know a lot about fticts, what the hooks have 
said; but we do not know for ourselves, we do not litive a 
direct experience. 

And what is it that we call permanent? What is it that we 
are seeking, which will, or which we hope will give us 
permanency? Are we not seeking lasting happine.s,s, 
lasting gratification, lasting certainty? Wc want something 
that will endure everlaatingly, which will gratify its. If m 
strip ourselves of all the words and phrases, and actually look 
at it, this is what we want. Wc want permanent pleasure, 
permanent gratification - which we call truth, God or what 
you will. 

Very well, we want pleasure. Perhaps that may he putting 
it very crudely, but that is actually what we wtint - knowledge 
that will give us pleasure, experience that will give us 
pleasure, a gratification that will not wither away by tomor¬ 
row. And we have experimented with various gratifications, 
and they have all faded away; and we hope now to find per¬ 
manent gratification in reality, in God. Surely, that is what 
we are all seeking - the clever ones and the stupid ones, the 
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theorist and the factual person who is striving after some¬ 
thing. And is there permanent gratification? Is there some¬ 
thing which will endure? 

Now, if you seek permtment gratification, surely you must 
understand, mii.st you not?, the thing you are seelung. When 
yon say, ‘I am seeking permanent happiness’ - God, or truth, 
or what you like - must you not tilso understand thethingthat 
is searching, the searcher, the seeker? Because there may be 
no such thing as permanent security, permanent happiness. 
Truth may be something entirely different; and I think it 
is utterly dilferent from what you can see, conceive, formu¬ 
late. Therefore, before we seek something permanent, is it 
not obviously necessary to understand the seeker? Is the 
seeker dilTcrmrt from the thing he seeks? When you say, ‘I 
am seeking htijijiiness’, is the seeker dilferent from the object 
of his .search? Is the thinker dilferent from the thought? Are 
they not a joint |}henomcnon, rather than separate processes? 
Therefore it is essential, is it not?, to understand the seeker, 
liefore you try to find out what it is he is seeking. 

Ho we have to come to the point when we ask ourselves, 
really earnestly and profoundly, if peace, happiness, reality, 
God, or wliitt you will, can be given to us by someone else. 
Gan this incessant search, this longing, give us that extra- 
ordiiiiiiy sense of reality, that creative being, which comes 
when we really understand ourselves? Does self-knowledge 
come through search, through following someone else, 
through liclonging to any particular organization, through 
reading liooks,'’ iuid so on? After all, that is the main issue, 
is it not?, that m long as I do not understand myself, I have 
no basis for thought, and till my search will be in vain. I can 
e.s<:!ipe into iilnsions, I ctm nm away from contention, strife, 
struggle; I can worship {mother; I can look for my salvation 
tiiroiigli Homebody else. But so long as I am ignorant of my¬ 
self, so long ;ts I Jim unawjirc of the total process of myself, 
I hiive no l)a.His for thought, for affection, for action. 

But that is the last thing we wtint: to know ourselves. Yet 
that is the only fuimdiition on which we can build. Before we 
nu build, before we can transform, before we can condemn 
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or destroy, we must know that which we are. If we are 
petty, jeius, vain, greedy - that is what we create about 

us, i/wi is the society in which we live, _ 

It seems to me that before we set out on a joiireny to hnd 
reality, to find God. before we can act, before we can have 
any relationslup with another, which is society, it is essential 
that we begin to understand ourselves first, I consider the 
earnest person to be one who is completely concerned with 
this, first, and not with how to arrive at a particular goal, 
because, if you and I do not understand ourselves, how can 
we, in action, bring about a transformation in society, in 
relationship, in anything that we do? And it does not mean, 
obviously, that self-knowledge is opposed to, or isolated from, 
relationship. It does not mean, obviously, emphasis on the 
individual, the me, as opposed to the mass, as opposed to 
another. 

Now without knowing yourself, without knowing your own 
way of thinking and why you think certain things, without 
knowing the background of your conditioning and why you 
have certain beliefs about ait and religion, about your 
country and your neighbour and about yourself, how can you 
think truly about anything? Without knowing your back¬ 
ground, without knowing the substance of your thought and 
whence it comes - surely your search is utterly futile, your 
action has no meaning? 

Before we can find out what the end-purpose of life is, 
what it all means •- wars, national antagonisms, conflicts, the 
whole mess - we must begin with ourselves, must we not? It 
sounds so simple, but it is extremely difficult. To follow one¬ 
self, to see how one’s thought operates, one has to be extra¬ 
ordinarily alert, so that as one begins to be more and more 
alert to the intricacies of one’s own thinking and responses 
and feelings, one begins to have a greater awareness, not 
only of oneself but of another with whom one is in relation¬ 
ship. To know oneself is to study oneself in action, which is 
relationslup. The difficulty is that we are so impatient; 
we want to get on, we want to reach an end, and so we have 
neither the time nor the occasion to give ourselves the 
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opportunity to study, to observe. Alternatively we have com¬ 
mitted ourselves to various activities - to earning a livelihood, 
to rearing children - or have taken on certain responsibilities 
of various organizations; we have so committed ourselves 
in difierent ways that we have hardly any time for self¬ 
reflection, to observe, to study. So really the responsibility of 
the reaction depends on oneself, not on another. The pursuit, 
all the world over, of gurus and their systems, reading the 
latest books on this and that, and so on, seems to me so 
utterly empty, so utterly futile, for you may wander all over 
the earth but you have to come back to yourself. And, as 
most of us are totally unaware of ourselves, it is extremely 
difficult to begin to see clearly the process of our dunking 
and feeling and acting. 

The more you know yourself, the more clarity there is. 
Self-knowledge has no end - you don’t come to an achieve¬ 
ment, you don’t come to a conclusion. It is an endless river. 
As one studies it, as one goes into it more and more, one finds 
peace. Only when the mind is tranquil - through self- 
knowledge and not through imposed self-discipline - only 
then, in that tranquihty, in that silence, can_ reality come 
into being. It is only then that there can be hhss, that there 
can be creative action. And it seems to me that without this 
understanding, without this experience, merely to read 
books, to attend talks, to do propganda, is so infantile - just 
an activity without much meaning; whereas if one is able to 
understand oneself, and thereby bring about that creative 
happiness, that experiencing of something that is not of the 
mind, then perhaps there can be a transformation in the 
immediate relationslup about us and so in the world in which 
we live. 



II 


THE INDIVIDUAL AND SOCIETY 

The problem that confronts most of us is whether the in-; 
dividual is merely the instrument of society or the end of 
society Are you and I as individuals to be used, directed, 
educated, controlled, shaped to a certain pattern by society 
and government: or does society, the State, exist for the 
individual? Is the individual the end of society; or is he 
merely a puppet to be taught, exploited, butchered as an 
instrument of war? That is the problem that is confronting 
most of us, That is the problem of the world; whetha' the 
individual is a mere instrument of society, a plaything of 
inHuences to be moulded; or whether society exists for the 

individual. . . , ,, 

How are you going to find this out? It is a vital problem, 
-isn’t it? If the individual is merely an instrument of sodteiy, 
f then society is much more important than the individual. 

' If that is true, then we must give up individuality and work 
for society: our whole educational system must be entirely 
revolutionized and the individual turned into an instruineiu 
to be used and destroyed. But if society exists for the indi¬ 
vidual, then the function of society is not to make him 
conform to any pattern but to give him the feel, the urge of 
freedom. So we have to find out which is false. 

How would you inquire into this problem? It i.s not 
dependent on any ideology, either of the left or of the riglit; 
and if it ts dependent on an ideology, then it is merely a 
matter of opinion. Ideas always breed enmity, confusion, 
conflict. If you depend on books of the left or of the right or 
on sacred books, then you depend on mere opinion, whether 
of Buddha, of Christ, of capitalism, communism or what you 
will. They are ideas, not truth. A fact can never be denied, 
Opinion about facts can be denied. If we can discover 
what the truth of the matter is, we shall be able to act 
. ndependently of opinion. Is it not, therefore, necessary 
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to discard what others have said? The opinion of the 
leftist or other leaders is the outcome of their conditioning, 
so if you depend for your discovery on what is found in 
books, you are merely bound by opinion. It is not a matter of 
knowledge. 

How is one to discover the truth of this? On that we will 
act, To find the truth of this, there must be freedom from all 
propaganda, which means you are capable of looking at the 
problem independently of opinion. The whole task of educa¬ 
tion is to awaken the individual. To see the truth of this, you 
will have to be very clear, which means you cannot depend 
on a leader. When you choose a leader you do so out of con¬ 
fusion, and 80 your leaders are also confused, and that is what 
is happening in the world. Therefore you cannot look to your 
leader for guidance or help. 

A mind that wishes to understand a problem must not 
only understand the problem completely, wholly, hut must 
be able to follow it swiftly, because the problem is never 
static. The problem is always new, whether it is a problem 
of starvation, a psychological problem, or any problem. Any 
crisis is always new; therefore, to understand it, a mind must 
always be fresh, clear, swift in its pursuit. I think most of us 
realize the urgency of an inward revolution, which alone 
can bring about a radical transformation of the outer, of 
society. This is the problem with wliich I myself and all 
seriously-intentioned people are occupied - how to bring 
about a fundamental, a radical transformation m, society; 
and this transformation of the outer cannot take place with- 
out inner revolution. Since society is always static,_ any 
action, any reform, which is accomplished without this m- 
ward revolution becomes equally static; so there is no hope 
without tlus constant inward revolution, because, without , 
outer action becomes repetitive, habitual. The action of 
relationship between you and another, between you and me, 
is societv: and that society becomes static, it has no life 
aZX. so tag as tee is no. .Ms consu.«. mwrf 

LludValreatepsychobgicdteteom^n^M 
because tbere is not this constant mwatd teyoiution that 
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iml has tluiitv 

u1 the misery, 
raifiision, this 
III and 1 have 
nor H fascist 

wiety" butpu and I have created it in onr relationship with 
each other. What you are within has been projected without, 
on to the world; what you are. what you think and what you 
feel, what you do in your everyday existence, is projeded 
outwardly, and that constitutes the world, If we are. miser¬ 
able, confused, chaotic within, by projection that l)_ecorne.s 
the world, that becomes society, because the relatimiship 
between yourself and myself, betwedt myself and another 
is society - and if our relationship is confused, egocentric, 
narrow, limited, national, we project that and bring chaos 
into the world. 

Wliat you are, the world is. So your problem is tlu; world .s 
problem, Surely, tliis is a simple and basic fact, is ii; not? In 
our relationship with the one or the many we .seem somehow 
' to overlook this point all the time. We w'ant to bring about 
alteration through a system or through a revolution in ideas 
or values based on a system, forgetting that it is you and I 
who create society, who bring about confusion or order by the 
way in which we live. So we must begin near, that is we must 
concern ourselves with our daily existence, with our daily 
thoughts and feelings and actions which are revealed in the 
manner of earning our livelihood and in our reliitionship 
with ideas or beliefs. This is our dtiily existence, is jt not? We 
are concerned with livelihood, getting jobs, earning money; 
we are concerned with the relationship with our family or 
with our neighbours, and we are concerned with ideas and 
with beliefs. Now, if you examine our occupation, it is funda* 
mentally baaed on envy, it is not just a means of earning a 
livelihood. Society is so constructed that it is a process of 
constant conflict, constant becoming; it is based on greed, on 
envy, envy of your superior, the clerk wanting to become the 
manager, which, shows that he is not .just concerned with 
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society is always becoming static, crystallized,. 
fore constantly to be broken up. 

What is the relationship between youraell^ at 
the confusion, in and around you? Surely this t 
misery, did not come into being by itsell, Yc 
t/nm- a ranitallst uor a commuiiist 
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earning a livelihood, a means of subsistence, hut with 
acquiring position and prestige. This attitude naturally 
creates havoc in society, in relationsliip, but if you and I were 
only concerned with livelihood we should find out the right 
means of earning it, a means not based on envy. Envy is one 
of the most destructive factors in relationship because envy 
indicates the desire for power, for position, and it ultimately 
leads to politics; both are closely related. The clerk, when 
he seeks to become a manager, becomes a factor in the 
crcaiion of power-politics which produce war; so he is 
directly responsible for war. 

Wliat i.s our relationship based on? The relationship be¬ 
tween yourself and myself, between yourself and another - 
which is society - what is it based on? Surely not on love, 
though wc talk about it. It is not based on love, because if 
^ there were love there would be order, there would be peace, 
happiiicHH, between you and me. But in that relationship 
between you and me there is a great deal of ill-will which 
' a.ssiimes the form of respect. If we were both equal in 
thoughl, in feeling, there would be no respect, there would be 
no ill-will, Itccause we would be two individuals meeting, not 
as disciple and teacher, not as the husband dominating the 
wife, not as the wife dominating the husband, When there 
is ill-will there is a desire to dominate which arouses jealousy, 
anger, passion, all of which In our relationship creates con- 
st:int conllict from which we try to escape, and this produces 
further chaos, further misery. 

Now as regards ideas which are part of our daily existence, 
beliefs, and formulations, are they not distorting our minds? 
Fur what is stupidity? Stupidity is the giving of wrong values 
to tlK)SC things which the mind creates, or to those things 
which the hands produce. Most of our thoughts spring from 
tin* self-protective instinct, do they not? Our ideas, oh, so 
many of them, do they not receive the wrong significance, 
I one which they have not in themselves? Therefore when we 

' believe in any form, whether religious, economic or social, 

■■ when we believe in God, in ideas, in a social system which 
I separates man from man, in nationalism and so on, sure y 
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we are giving a wrong significance to belief, whicb indicates 
stupidity, for belief divides people, So wc see that by tlu: way 
we live we can produce order or chaos, peace or conflici, 

^loCrpXnt is it not?, whether there can be a society 
which is static, and at the same time an indivulua! in whmn 
this constant revolution is taking place. That is, revoltiuon 
in society must begin with the inner, psychological 
transformation of the individual, Most of: us want to see a 
radical transformation in the social structure, lhat is the 
whole battle that is going on in the world - to bring about 
a social revolution through communistic or any other meams. 

, Now if there is a social revolution - that is, an action with 
regard to the outer structure of man - however radical that 
social revolution may be, its very nature is static if there is 
no inward revolution of the individual, no psycliologictd 
transformation. Tlierefore to bring about a society tluit i.s 
not repetitive, nor static, not disintegrating, a society that 
is constantly alive, it is imperative that there sbouW be a 
revolution in the psychological structure of the iiidividnal, 
for without inward, psychological revolution, mere trans¬ 
formation of the outer has very little significance. Society is 
always becoming crystallized, static, and is therefore always 
disintegrating. However much and however wisely legislation 
may be promulgated, society is always in the process of decay 
because revolution must take place within, not merely out¬ 
wardly. 

I tliink it is important to understand this and not slur 
over it Outward-action, when accomplished, is over, is 
static; if the relationsMp between individuals, which i.s 
society, is not the outcome of inward revolution, then the 
social structure, being static, absorbs the individual and 
therefore makes him equally static, repetitive. Realizing this, 
realizing the extraordinary significance of this fact, there 
can be no question of agreement or disagreement. It is a fact 
that society is always crystallizing and absorbing the indi¬ 
vidual and. that constant, creative revolution can only be in 
the individual, not in society, not in the outer. That is, 
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creative revolution can take place only in individual relation- 
ship which is society. We see how the structure of the present 
society in India, iu Europe, in America, in every part ol the 
world, is rapidly disintcgriitiug; and we know it within our 
own lives. We can observe it as wc go down the sueeis. Wc 
do not need great historitms to tell us the htet tluit our soacty 
is crumbling; and there must be new tirch.iects new bmldei , 
to create a new society. The stnictiire must be but It on a new 
foundation, on newly discovered Incis and values. Such 
architect do not yet exist. There are no bmldem. none who, 
observing, becoming aware of the fact tluit die structure is 
collapsing, tire tran.sfonning themselves into architects. 
That is our prolilcm. Wc see society criunbhng, disinmgra- 
ting: and it is we, you and I. wlio have to be the architects. 
You and I have to rediscover the values and Imild on a inoie 
fundamental, lasting foundation; because if vve look to the 
professional tirdiitccts, the political and religious Inuldeis, 
we shall he precisely in the same position as helore. 

Because you and I arc nut creative, we have reduced 
society to iliis chaos, .so you and 1 luive to he creative bccau^sc 
the problem is urgent; you ami I must he aware ol the 
causes of tin* coilaiisc of society and create a new stiaictuic 
based not on mere imitaiioii hut on our creative umlerr|taiut- 
inu. Now this implie.s, does it not?, uegaiive thudung. Nega¬ 
tive thinking is the highest form of uiidersumdmg, 1 hat is, 
in order to understand vvluit is creative thinking, we must 
approach the problem negatively, because a positive ap- 
iiroach to the problem - which is that you and I must liecoine 
creative in order to build a new structure ol society - will he 
imitative. To understand that wliidi is criimliling. we must 
investigate it. examine it negatively - not with a poHiiivc 
SYstcni'. a iio-siti ve formula, :i positive condiision. 

Why is society cnunbling, collapsing, as it sure y is? One 
of the fundtimeiittil reasons is that the individual, you, has 
ceased to be creative, 1 will explain what I mean. You and I 
have become imitative, wc are copying, outwardly and in¬ 
wardly. Outwardly, when learning a technique, when com¬ 
municating with each otlier on the verbal level, naturally 
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an engmcH, I ‘ ^ 

"r technique, bm when there 

otinntalioti, py 6 imitation sm-ely we cease to be 
'yr,e Out educain, out social stiuctute, our so-caUed 
r -A,,! life are all based on imitation; that is, I fit into a 
formula, I have ceased to be a 

S iudividud p«ytW»si““y- 1 !>““ “ " 

Ttime machine with certain cou(ht.oned t«|»nses,whctlier 

C of the Endu, the Christian, the Buddhist, the German, 

or the Englishman, Our responses are conditioned according 
0 he pattern of society, whether it is eastern or western, 
religious or materialistic. So one of the fundamental causes 
of the disintegration of society is imitation, and one of the 
disintegrating factors is the leader, whose very essence is 

imitation. „. 

In order to understand the nature of dismtegrating society 
is it not important to inquire whether you and I, the indivi¬ 
dual, can be creative? We can see that when there is imita¬ 
tion there must be disintegration; when there is authority 
there must be copying. And since our whole mental, 
psychological, make-up is based on authority, there must be 
freedom from authority, to be creative, Have you not noticed 
that in moments of creativeness, those rather happy 
moments of vital interest, there is no sense of repetition, no 
sense of copying? Such moments are always new, fresh, 
creative, happy. So we see that one of the fundamental 
causes of the disintegration of society is copying, which is 
the worship of authority. 


Ill 


SELF-KNOWLEDGE 

The problems of the world are so colossal, so very 
complex, that to understand and so to resolve them one must 
approach them in a very simple and direct manner; and 
simplicity, directness, do not depend on outward circum¬ 
stances nor on our particular prejudices’ and moods. The 
solution is not to be found through conferences, blue-prints, 
or through the substitution of new leaders for old, and so on. 
The solution obviously lies in the creator of the problem, in 
the creator of the mischief, of the hate and of the enormous 
misunderstanding that exists between human beings.^ The 
creator of this mischief, the creator of these problems, is the 
individual, you and I, not the world as we think of it. The 
world is your relationship with another. The world is not 
something separate from you and me; the world, society, is 
the relationship that we establish or seek to establish be¬ 
tween each other. 

So you and I are the problem, and not the world, because 
the world is the projection of ourselves and to understand 
the world we must understand ourselves. The world is not 
separate from us; we are the world, and our problems are the 
world’s problems. This cannot be repeated too often, because 
we are so sluggish in our mentality that we think the world’s 
problems are not our business, that they have to be resolved 
by the United Nations or by substituting new leaders for the 
old It is a very dull mentality that thinks like that, because 
we are responsible for this frightful misery and confusion in 
the world, this ever-impending war. To transform the world, 
we must begin with ourselves; and what is important^ in 
beginning with ourselves is the intention. The intention 
must be to understand om-selves and not to Imxit to others 
to transform themselves or to bring about a modified change 
through revolution, dther of the left or of th^nghU b 
imponant to understaud that this 18 out tesponstbdity, yours 
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and mine; because, however sraaU may be the world we Uve ; 
in, if we can transform ourselves, bring about a radically | 
different point of view in our daily existence, then perhaps 
we shall affect the world at large, the extended relationship 
with others. 

So we are going to try and find out the process of , 

understanding ourselves, which is not an isolating process. It ; 

is not withdrawal from the world, because you cannot live in ; 

isolation. To be is to be related, and there is no such thing as i 

living in isolation, It is the lack of right relationship that 
brings about conflicts, misery and strife; however sniall our 
world may be, if we can transform our relationship in that 
narrow world, it will be like a wave extending outward all i 
the time. I tliink it is important to see that point, that the , s 
world is our relationship, however narrow; and if we can 
bring a transformation there, not a superficial but a radi« | 

cal transformation, then we shall begin actively to transform I 

the world, Real revolution is not according to any particular 
pattern, either of the left or of the right, but it is a revolution 
of values, a revolution from sensate values to the values that : 
are not sensate or created by environmental influences. To ; 
find these true values which will bring about a radical 
revolution, a transformation or a regeneration, it is essential 
to understand oneself. Self-knowledge is the beginning of 
wisdom, and therefore the beginning of transformation or 
regeneration. To understand oneself there must be the inten¬ 
tion to understand - and that is where our difficulty comes 
in. Although most of us are discontented, and we desire to 
bring about a sudden change, our discontent is canalized 
merely to achieve a certain result; being discontented, we 
either seeka differentjob or merely succumb to environment. 
Discontent, instead of setting us aflame, causing us to ques¬ 
tion life, the whole process of existence, is canalized, and 
thereby we become mediocre, losing that drive, that inten¬ 
sity, to find out the whole significance of existence. Therefore 
it is important to discover these things for ourselves, because 
self-knowledge cannot be given to us by another, it is not to 
be found through any book. We must discover, and to dis- 
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cover there must be the intention, the search, the inquiry. So 
long as that intention to find out, to inquire deeply, is weak or 
does not exist, mere assertion or a casual wish to find out 
about oneself is of very little significance. 

Thus the transformation of the world is brought about 
by the transformation of oneself, because the self is the 
product and a part of the total process of human existence. 
To transform oneself, self-knowledge is essential; without 
knowing what you are, there is no basis for right thought, 
and without knowing yourself there cannot be transforma¬ 
tion. One must Imow oneself as one is, not as one wishes to be 
which is merely an ideal and therefore fictitious, unreal; 
it is only that which is that can be transformed, not that 
which you wish to be. To know oneself as one is requires an 
extraordinary alertness of mind, because what is is constantly 
undergoing transformation, change, and to follow it swiftly 
the mind must not be tethered to any particular dogma or 
belief, to any particular pattern of action. If you would follow 
anything it is no good being tethered. To know yourself, 
there must be the awareness, the alertness of mind in which 
there is freedom from all beliefs, from all idealization, 
because beliefs and ideals only give you a colour, pervertmg 
true perception. If you want to know what you are you cannot 
imagine or have belief in something which you arc not. If I 
am greedy, envious, violent, merely having an ideal of non¬ 
violence, of non-greed, is of little value. But to know that 
one is greedy or violent, to know and understand it, requires 
an extraordinary perception, does it not? It demands hon¬ 
esty, clarity of thought, whereas to pursue an ideal away 
from what is is an escape; it prevents you from discovering 

and acting directly upon what you are. 

The understanding of what you are, whatever it be - ugly 
or beautiful, wicked or mischievous - the understanding of 
what you are, without distortion, is the begiimmg of virtue. 
Virtue is essential, for it gives freedom. It is only in virtue 
that you can discover, that you can live - not m the cultm- 
tion of a virtue, which merely brings about respectability. 
There is a difference between being virtuous and becoming 


33 




The Penguin Krishnannirti Render 

virnious. Being virtuous comes through the undersiamling of 
what is, whereas becoming virtuous is postiMUu-nu'ut, the 
covering up of what is with what you would like to he 1 lur c- 
fore in becoming virtuous you arc avoiding action tlirectly 
upon what is. This process of avoiding what is through the 
cultivation of the ideal is considered virtuous; but d you look 
at it closely and directly you will see that it is nothing of the 
kind. It is merely a postponement of coming face tu lace 
with what k Virtue is not the becoming of what is not; 
virtue is the understanding of what is and there! oie the 
freedom from what is. Virtue is essential in a society lliai is 
rapidly disintegrating. In order to create a new world, a 
new structure away from the old, there must he freedom 
to discover; and to be free, there mu.st be virtue, for without 
virtue there is no freedom. Can the immoral man who is 
striving to become virtuous ever know virtue? 1 he man who 
is not moral can never be free, ;uul therefore he can never 
find out what reality is. Reality can be found only in under¬ 
standing what is; and to understand what is, there must lie 
freedom, freedom from the fear of wliat k 
To understand that process there must be the intention to 
know what is, to follow evei-y thouglit, feeling and action; 
and to understand what is is extremely difiiciilt, lieeause what 
is is never still, never static, it is always in niovcnient. The 
what is is what you are, not what you would like to lie; it is 
not the ideal, because the ideal is fictitious, Init it is actually 
what you are doing, tliinking and feeling from moment to 
moment. What is is the actual, and to understand tlie actnal 
requires awareness, a very alert, swift mind. But if we liegin 
to condemn what is, if we begin to blame or re.sist it, then we 
shall not understand its movement. If I want to understand 
somebody, I cannot condemn him: I must observe, .study 
him, I must love the very thing I am studying. If you want to 
understand a child, you must love and not condemn him. 
You must play with liim, watch his movements, his idiosyn¬ 
crasies, his ways of behaviour; but if you merely condemn, 
resist or blame him, there is no comprehension of the cliiltl 
Similarly, to understand what is, one must observe what one 
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thinks, feels and docs from moment to moment. That is the 
actual. Any other action, any ideal or ideological action, is 
not the actual; it is merely a wish, a fictitious desire to be 
something other than what k 
To understand what is requires a state of mind in which 
there is no identification or condemnation, wMch means a 
mind that is alert and yet passive. We are in that state when 
we really desire to understand something; when the intensity 
of interest is there, that state of mind comes into being. 
When one is interested in understanding what k, the actual 
state of the mind, one does not need to force, discipline, or 
cmitrol it; on the contrary, there is passive alertness, watch¬ 
fulness!, This state of awareness comes when there is interest, 
the intention to imdcrsttind. 

The fundamental understanding of oneself does not come 
through knowledge or through the accumulation of experi- 
ence.s, which is merely the cultivation of memory. The 
understanding of ottesclf is from moment to moment; if we 
merely accumulate knowledge of the self, that very loaow- 
ledge prevents further understanding, because accumulated 
knmvlegc and experience becomes the centre through 
which thought foctises and has its being. The world is not 
(lilTerent from us and oiir activities because it is what we are 
which creates the problems of the world; the difficulty with 
the majority of usis that we do not know ourselves directly, 
but .seek a system, a method, a means of operation by wliich 

to solve the many human problems, 

Now is there ;i means, a system, of knowing oneself? Any 
clever person, any philosopher, can invent a system, a 
method; but surely the following of a system will merely 
pimluce a result created by that system, will it not? If I fol¬ 
low a particular method of knowing myself, then I shaU have 
the result which that system necessitates; but the result will 
obviously not lie the understanding of myself. That is, by 
following a method, a system, a means through which to 
know myself, I shape my thinking, my activities, according 
to a pattern; but the following of a pattern is not the under¬ 
standing of oneself. 
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Therefore there is no method for self-knowledge. Seeking 
a Sod invariably implies the destre to atom »me resul 
!'SL is what »e aU want. We follow authot.ty - ,f not 
that of a person, then of a system, of an ideology - Iwaiisc we 
St a rlnlt which will be satisfactory, which wd grte ns 
security We really do not want to understand ourse ves our 
impute and reactions, the whole process ol: our ihinkmg. 
tlJconscious as well as the unconscious; wc would rather 
pursue a system which assures us of a result But the puisiut 
of a system is invariably the outcome o our desire for 
security, for certainty, and the result is obviously not the 
understanding of oneself. When wc follow a inethod. wc 
must have authorities - the teacher, the guni, the saviour 
the Master - who will guarantee us what we desire; and 

surely that is not the way to self-knowledge. 

Authority prevents the understanding of oncsell, cloe.s it 
not? Under the shelter of an authority, a guide, you may 
have temporarily a sense of security, a sense of well-being, 
but that is not the understanding of the total process of one¬ 
self. Authority in its very nature prevents the full awareiiess 
of oneself and therefore ultimately destroys freedom; In 
freedom alone can there be creativencss. Tlicrt; can be 
creativeness only through self-knowledge. Most of us arc not 
creative; we are repetitive machines, mere gramophone 
records playing over and over again certain song.s oi' experi- 
. ence, certain conclusions and memories, either our own or 
those of another. Such repetition is not creative being ~ but 
it is what we want, Because we want to be inwardly secure, 
we are constantly seeking methods and means for this 
security, and thereby we create authority, the warship of 
another, which destroys comprehension, that spontai’ieous 
tranquillity of mind in which alone there can be a .state of 
creativeness. 

Surely our difficulty is that most of us have lost this sense 
of creativeness. To be creative does not mean that we must 
paint pictures or write poems and become famous. That is 
not creativeness - it is merely the capacity to express an 
idea, wliich the public applauds or disregards, Capacity and 
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creativeness should not be confused. Capacity is not creative- 
nesH, CrcJitivcness is quite a dilferent state of being, is it 
not? It is a state in wliich the self is absent, in which the mind 
is no longer a focus for our experiences, our ambitions, our 
pureuits and our desires. Creativeness is not a continuous 
state, it is new from moment to moment, it is a movement in 
which there is not the ‘me’, tlie ‘mine’, in which the thought 
is not foctisetl on :my partictilar experience, ambition, 
achievement, purpose and motive. It is only when the self is 
not that there is creativeness - that state of being in which 
alone there can be reality, the creator of all things. But that 
state cannot be conceived or imagined, it cannot be formu¬ 
lated or copied, it cannot be attained through any system, 
ihroiigh any philosophy, through any discipline; on the con¬ 
trary, it comes into being only through understanding the 
toi a I process of oneself, 

T'he understanding of oneself is not a result, a culmination; 
it is seeing oneself from moment to moment in the mirror of 
relationship - one’s relationship to property, to things, to 
people, and to ideas. But wc lirid it difficult to be alert, to be 
aware, and wc prefer to dull our minds by following a 
metbod,l)y accepting authorities,siiperstitions and gratifying 
theories; so our minds become weary, exhausted and insensi¬ 
tive. Such a mind cannot be in a state of creativeness. That 
state of creativeness comes only when the self, which is the 
process of recognition and accumulation, ceases to be; be¬ 
cause, after all, consciousness as the ‘me’ is the centre of 
recognition, and recognition is merely the process of the 
accumulation of experience. But we are all afraid to be 
notbing, because we all want to be something. The little man 
warns to be a big man, the unvirtuous wants to be virtuous, 
the weak and obscure crave power, position, and authority. 
This is the inces,sant activity of the mind. Such a mind can¬ 
not be tpiict and therefore can never understand the state of 

creuiivencss. .... 

In order to transform the world about us, with its misery, 
wans, unemployment, starvation, class divisions, and 
confusion, there must be a transformation m ourselves. The 
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u *« ivitliiti ntlpsclf ■“ but not tlCCOlcl^Uj^ to 

ZlLdteelingin relationship. Thatiuho only 

to aU our problem. - not to have more discrplines, mmv hc- 
Uc£s, more ideologies, and more teachers. It wc ™ ' 

stand ourselves as we are Jrom moment to moment m h 
the process of accumulation, tlicn we shal see how hue 
comes a tranquillity that is not a product ot the mind, a r.in- 
quillity that is neither imagined nor cultivalcd; and only in 
that state of tranquillity can there be creativeiieas. 


IV 

ACTION AND IDEA 

I SHOULD like to discuss the problem of action, This may 
be rather abstruse and difficult at the beginning but I hope 
tliat by thinkin g it over we shall be able to see the issue 
clearly, because our whole existence, our whole life, is a pro¬ 
cess of action, 

Most of us live in a series of actions, of seemingly unre¬ 
lated, disjointed actions, leading to disintegration, to frus¬ 
tration, It is a problem that concerns each one of us, because 
we live by action and without action there is no life, there 
is no experience^ there is no thinking. Thouglii is action; 
and merely to pursue action at one particular level of con¬ 
sciousness, which is the outer, merely to be caught up in 
outward action without understanding the whole process 
of action itself, will inevitably lead us to frustration, to 
misery, . 

Our life is a series of actions or a process of action at dif¬ 
ferent levels of consciousness. Consciousness is experiencing, 
naming and recording. That is, consciousness is challenge 
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and response, which is experiencing, then terming or naming, 
ami then recording, which is memory. This process is action, 
is it not? Consciousness is action; and without challenge, 
response, without experiencing, naming, or terming, with¬ 
out recording, which is memory, there is no action. 

Now action creates the actor. That is, the actor comes into 
being when action has a result, an end in view. If there is no 
result in action, then there is no actor; but if there is an 
end or a result in view, then action brings about the actor. 
Thus actor, action, and end or result, is a unitary process, a 
single process, which comes into being when action has an 
end in view. Action towards a result is will; otherwise there 
is no will, i.s there? The desire to achieve an end brings 
about will, which is the actor -1 want to achieve, I want to 
write a book, I want to be a rich man, I want to paint a pic¬ 
ture. 

Wc arc familiar with these three states: the actor, the 
action, and the end. That is our daily existence. I am just 
explaining what is; but we will begin to understand how to 
transform what is only when we examine it clearly, so that 
there is no illusion or prejudice, no bias with regard to it. 
Now thc.se three states which constitute experience - the 
actor, the action, and the result - are surely a process of be¬ 
coming. Otherwise there is no becoming, is there? If there 
is no actor, and if there is no action towards an end, there is 
no becoming; and life as wc know it, our daily life, is a pro- 
CC.SS of becoming. I am poor and I act with an end in view, 
which is to become rich. I am ugly and I want to become 
l)eautiful. Therefore my life is a process of becoming some¬ 
thing. The will to be is the will to become, at different levels 
of consciousness, in different states, in winch there is chal¬ 
lenge, response, naming and recording. Now tMs becoming 
is strife, this becoming is pain, is it not? It is a constant 
struggle; I am tliia, and I want to become that. 

Therefore, then, the problem is: Is tliere not action with¬ 
out this becoming? Is there not action without this pain, 
without this constant battle? If there is no end, there is no 
actor, because action with an end in view creates the actor. 
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But can there be action without an end in view, and there- 
fore no actor - that is, without the desire for a result? Such 
action is not a becoming, and therefore not a strife, 1 here is 
a state of action, a state of experiencing, without the cxpeii- 
encer and the experience. This sounds rather pliilosophical 
but it is really quite simple. 

In the moment of experiencing, you are not aware of your¬ 
self as the experiencer apart from the experience; you tire 
in a state of experiencing. Take a very simple example: you 
are angry. In that moment of anger there is neither the 
experiencer nor the experience; there is only experiencing. 
But the moment you come out of it, a split second after the 
experiencing, there Is the experiencer and the experience, 
the actor and the action with an end in view - which is to 
get rid of or to suppress the anger. We are in this state re¬ 
peatedly, in the state of experiencing; but wc alw:iys come 
out of it and give it a term, naming and recording it, and 
thereby giving continuity to becoming. 

If we can understand action in the fundamental sense of 
the word then that fundamental understanding will alicct 
our superficial activities also; but first we must understand 
the fundamental nature of action. Now is action brought 
about by an idea? Do you have an idea first and act after¬ 
wards? Or does action come first and then, because action 
creates conflict, you build around it an idea? Does action 
create the actor or does the actor come first? 

It is very important to discover which comes first. If the 
idea comes first, then action merely conforms to an idea, and 
therefore it is no longer action but imitation, compulsion 
according to an idea. It is very important to realize this; 
because, as our society is mostly constructed on the intel¬ 
lectual or verbal level, the idea comes first with all of us and 
action follows. Action is then the handmaid of an idea, and 


the mere construction of ideas is obviously detrimental to 
action. Ideas breed further ideas, and when there is merely 
the breeding of ideas there is antagonism, and society be¬ 
comes top-heavy with the intellectual process of ideation. 
Our social structure is very intellectual; we are cultivating 
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the intdlctt at ilie expense of every oilier iacior of our being 
and therefore we are .sulloeaied with ideas. 

Can ideas ever produee aeiion, or do ideas merely mould 
thought and ilierefore limit aeilon? When aeiion is com¬ 
pelled by an idea, ticiioii can never lilierare. man. It is ex¬ 
traordinarily inqioriani lor ns to imderstaiul this [loini. 11 an 
idea shapes aeiion, then aeiion can never bring aliont the 
solntioa to onr miseries, ’I'lie investigation ol' ideation^ of the 
building up of ideas, wbetlter of tin: socialists, the eapirtilists, 
the cointminists. or of tlie viuioiis religions, is of the iitmosc 
iinporttinee, espeeitilly ubeii onr .society is at. the edge ol a 
predpiee, inviting anoiber eaiastroplie, .'inotlier exeision. 
Those, who are really serions in their ititention to discover 
the biiman .soltuion to our many prolilem.s must first under¬ 
stand ibis process of ide.iiioii. 

Wliai do we mean l»y an idea? f low does an iilea eoirie into 
beii.ig? And can idea and aeiion lie linuiglu logetlier? Sup¬ 
pose 1 have :m idea and I wish to carry it out; 1 seek a melliod 
of carrying it out, and we s|iecnla(e, waste our lime and 
energies in qn.arrelling over how die idea should be curried 
out. So, it is really very imjioriam to lind out bow ideas eome 
into being; and alter discovering the trntli ol that we can 
discuss the tpiesiion of action. Without discussing ideas, 
merely to find out bow to act has no meaning. 

Now how do you get an ide;i - a very ,sim))le idea, it 
need not he philosophical, religtoiis or economic? Obviously 
it is a process of ilionglit, is it not? Idea i-s the onteiuiie ol ;i 
thought process. Without a iboiiglit process, there can be 
no ideti. S(.i 1 have to imdersiand the iliotiglu process itself 
before 1 can midersitind its product, the idea, What; do we 
mean by thought? When do you tliink? Obvimisly thought 
i.s the re.sult of ;i response, neurological or p.sycliologictil. is it 
not? It is the immetiiate response oiThe senses to a ,sens:uion, 
or it is psychological, tin.: resptmse ol stored-up memory, 
There i.s the immeditile response of the nerves to a senstilion, 
and there is tlie psychological respon.se oi storccl-up memory, 
the iniliience of race, group, guru, iamily, tradition, and so 
on - all of which you call thought. Srj the thought process is 
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the response of memory, is it not? You would have no 

thLhts if YOU had no memory; and the response ot 

to a certain experience brings the thought process into action. 
Sav for example, I have the stored-up memories of national¬ 
ism calling myself a Hindu. That reservoir of memories of 
nasi responses, actions, implications, traditions, customs, 
responds to the challenge of a Mussulman, a Buddhist or a 
Christian, and the response of memory to the challenge in¬ 
evitably brings about a thought process. Watch the thought 
process operating in yourself and you can test the truth of 
this directly. You have been insulted by someone, and that 
remains in your memory; it forms part of the background, 
When you meet the person, wliich is the challenge, the re¬ 
sponse is the memory of that insult. So the response of 
memory, which is the thought p'occss, creates an idea; 
therefore the idea ls always conditioned - and tliis is imiior- 
tant to understand. That is to say the idea is the result of 
the thought process, the thought process is the response of 
memory, and memory is always conditioned. Memory is 
always in the past, and that memory is given life in the 
present by a challenge. Memory has no life in itself; it comes 
to life in the present when confronted by a challenge. And 
all memory, whether dormant or active, is conditioned, is it 
not? 

Therefore there has to be quite a different approach. Yon 
have to find out for yourself, inwardly, whether you are 
acting on an idea, and if there can be action without idetttion. 
Let us find out what that is: action which is not ba.scd on an 
idea. 


When do you act without ideation? Wlieii is there an 
action which is not the result of experience? An action ba.scd 
on experience is, as we said, limiting, and therefore a hind¬ 
rance. Action which is not the outcome of an idea is .spon¬ 
taneous when the thought process, which is based on 
raperience, is not controlling action; which means that there 
is action independent of experience when the mind is not 
IS,*.. controlling action. That is the only state in which there is 
understanding: when the mind, based on experience, is not 
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guiding action: when thought, based on experience, is not 
shtiping action. What is action when there is no thought 
process? Can tluu'e he action without thought process? I 
want to build a britlge, :i house; I know the teclmique, and 
the techniiiue tell.s me liow to build it. Wc call that action. 
There is the action of writing :i poem, of painting, of govern¬ 
mental responsihilities, of social, environmental responses. 
All arc based on an idea or previous experience, shaping 
action. But is there an action when there is no ideation? 

Surely there is such action when the idea ceases; and the 
idea ceases only when there is love. Love is not memory, 
love is not exiierlcnct:, lf)vc is not the thinking about the 
person iliat one loves, Inr then it is merely thought. You 
cannot Ihiiik of love. You can think of the person you love or 
arc devoted to - your guni, your image, your wife, your 
huslmnd; but the tlioiight, the .symbol, is not the real which 
k love. Therefore love is not :in experience. 

Wlien iliere is love there is action, is there not?, and is 
that action not liher;itjng? It is not tlie result of mentation, 
and there is no guj) between k)ve and action, as there is be¬ 
tween idea and action. Idea is always old, casting its shadow 
on the present and we are ever trying to build a bridge be¬ 
tween action and idea. When there is love - which is not 
mentation, which k not ideation, which is not memory, which 
is not the oiitcninc of an experience, of a practised discipline 
- then that very love is action. That is the only thing that 
frees. So long as there is mentation, so long as there is the 
sliaping of action liy :ui idea which is experience, there can 
he no release; tincl so long as that process continues, all 
action is limited. Wlieii the truth of this is seen, the quality 
of love, which is not mentation, which you cannot think 
about, comes into being. 

One ha.s to be aware of thi.s total process, of how ideas 
come into Iieing, bow action springs from ideas, and how 
ideas control action and therefore limit action, depending 
on scnsiition. It doesn't matter whose ideas they are, whether 
from the left or from the extreme right. So long as we cling 
to ideas, we arc in a state in which there can be no experi- 
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.ncim at all; we arc merely living in the liekl of time - in 
f ZL which gives further sensation, or m tlie iuture, 
lAiiis’amtlier fotm of sonsatioii. It is oitly when the nmia 
is free from idea that there can be cxpcneiicmg. 

Tdeas are not truth; and truth is something that^must be 
exoerienced directly, from moment to moment, It is not an 
eSerieiice which you wani - which is then merely sensa- 
tion Only when one can go beyond the Imiidle oi: nlcas ~ 
M is the -me’, which is the mind, which has a parna or 
complete continuity - only when one can go beyond that, 
when thought is completely silent, is there a state ol experi¬ 
encing. Then one shall know what truth is. 


V 

BELIEF 

Belief and knowledge arc very intimtitely related to desire; 
and perhaps, if we can understand these two issues, we can 
see how desire works and understand its complexities, 

One of the things, it seems to me, that most of us eagerly 
accept and take for granted is the (|uestion of beliefs. I am 
not attacking beliefs. What we are trying to do is to liiul out 
why we accept beliefs; and if we can understand the motives, 
the causation of acceptance, then perhaps we may he able 
not only to understand why we do it, but also be free of it, 
One can see how political and religious beliefs, national and 
various other types of beliefs, do separate people, do crctite 
conflict, confusion, and antagonism'- which is an obvious 
fact; and yet we are unwilling to give them up, There is the 
Hindu belief, the Christian belief, the Buddhist -- innumer¬ 
able sectarian and national beliefs, various political 
ideologies, all contending with each other, trying to convert 
each other. One can see, obviously, that belief is separating 
people, creating intolerance; is it possible to live without 
belief? One can find that out only if one can study oneself in 
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relarionshij) to a Itelief, Is it possible to live in this world 
without it belief - not change beUcfs,not substitute one belief 
for another, hut be enilrely free from all beliefs, so that one 
meets life anew each niinuie? This, after all, is the truth: to 
have the capacity of meeting everything :mew, from moment 
to moment, without the conditioning retiction of the past, 
so tluit there i,s not the cumulative ellect which acts as a 
barrier between oneself and that which k 

If you consider, you will see thtit one of the reasons for 
the desire to accept a belief is fear. If we had no belief, what 
would hui>ptm to us? .Shouldn’t we Ire very frightened of 
what miglii: Iia{)pen? If we h:id no pattern of action, based 
on a belief - eiilier in Cod, or in communism, or in socialism, 
or in imperiitlism, or in sonie kind of religious formula, some 
dogma in which we are conditioned - we should feel utterly 
lost, slioiiidtt’t we? And Is not tills acceptance of a belief the 
covering tip of that: i’etir - the fear of lieing really nothing, 
of being empty? After till, a cup is useful only when it is 
empty; and a mind tliat is filled with beliefs, with dogmas, 
with assertions, with fpiotations, is really an uncrcative 
mind: it is merely a repetitive mind. To escape from that 
fear - that fear of emptiness, dun: fear of loneliness, that 
fear of stagnation, of not arriving, not succeeding, not 
acliieving, not lieing something, not lieconiing something - 
is surelyone of thc'reasons, is it not?, why we accept beliefs 
.so eagerly ;ind greedily. And, tlirough acceptance of belief, 
do we titidenstand ourselves? On the contrary. A belief, 
religious or politicid, obviously binders the understanding of 
ourselves, k ticts ;is a .st:reen through which we are looking 
at oursdve,s. And can we look at ourselves without beliefs? If 
we remove those lieliefs, the many beliefs that one has. Is 
there anything left to look at? If we have no beliefs with 
which, the mind has identified itself, then the mind, without 
identilicaf ion, is capable of looking at itself as it is - and then, 
surely, tliere is the beginning of the understanding of one- 
self. 

It is really a very interesting problem, this question of 
belief and knowledge. What an extraordinary part it plays 
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in our life! How many beliefs we have! Surely ihe more 
intellectual, the more cultured, the nitu’c Hpirinial, il 1 can 
use that word, a person is, tlie less is his capaeiiy m under¬ 
stand. The savages have imuunerahle supersiiiimis, even in 
the modern world. The more thoughtful, the more awake, 
the more alert are perhaps the less helicwing. Heliet hinds!, 
belief isolates; we see that is so throughout the wurld. the 
economic and the political world, ;ind itlso in the 'lo-called 
spiritual world. You believe there is a God, and |)erhaps I be¬ 
lieve that there is no God; or ymt believe in the complete 
State control of everything tutd of every individii.al, ititd I 
believe in private enterpri.se; yoti believe th;it there is only 
one Saviour and tliroitgh liim you Ctui acliieve your goal, 
and I don’t believe so. Thm; yon with your Itcliel ami I 
with mine are lesaerting ourselves. Yet we botli talk of love, 
of peace, of unity of mankind, of one life - tvliieli means 
absolutely nothing; becau.se actutilly the very belie 1 is a 
process of isolation. You are a Bralimin, 1 a non rualiiuin; 
you are a Christian, I am a Mussulman, and so on. You 
talk of brotherhood and I also tiillc of the s.ame brother¬ 
hood, love and peace; but in actuality we ;tre .sep;ir;uetl, we 
are dividing ourselves, A man who wants petice and who 
wants to create a new world, a happy world, .surely cannot 
isolate himself through any form of belief. Is that clear? It 
may be verbally, but, if you sec the significance and validity 
and the truth of it, it will begin to act. 

We see that where there is a proce.ss of dt!,sire at work 
there must be tile process of i.solation through lielief, bectntse 
obviously you believe in order to be secure econoniitailly, 
spiritually, and also inwardly. I am not talking of tho.se 
people who believe for economic rea.sons, because titcy arc 
brought up to depend on their jobs and therefore will he 
Catholics, Hindus - it does not matter what - as long a,s there 
is a job for them. We are also not discussing those people who 
cling to a belief for the sake of convenience. Perhaps with 
most of us it is equally so. For convenience, we: believe in 
certain things. Brushing aside these economic reasons, we 
must go more deeply into it. Take the people who believe 
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strongly in anything, economic, social or spiritual; the pro¬ 
cess behind it is the psychological desire to be secure, is it 
not? And then there is the desire to continue. We are not 
discussing hen* whether there i.s or there is not continuity; 
we :tre only discussing tin; urge, the constant impulse to 
believe. A m:iu of pe:u:e, a man who would really imderstand 
the whole prucevss of human existence, cannot be bound by a 
belief. c;in lie? He secs Ids desire ;it work a.s a means to being 
secure. Please do not go to the other side and say that I am 
preaching non-religion. Hmt is not my point at all. My point 
is that .as long as we do not under.stand the process of desire 
in the form of belief, there innst be contention, there must 
Ik; ainllim. tlic'rt; must be sorrow, and man will lie tigainst 
man - wliidi is seen every il;iy. So if I jierceive, if 1 tim aware, 
tliat ibis proceis t.akes ilie form of belief, which is an ex¬ 
pression of the craviiij!; for inward security, then my prolilem 
is not thai i should he lima,; this or that but that I .should free 
my.self from tlie desire 10 he secure. Gait the mind be free 
from the desire for seiairiiy? Tluit is the problem ■■ not what 
to believe .and iiow imieh to lielieve. 'I'hest; ;ir(! merely expres¬ 
sions of the inward rasaving- to lie secure psychologically, to 
Ik; certain about someiliing, when evia ything is so uncertain 
invite world. 

Can a mind, can a eonseinu.s mind, can a personality, be 
free from ibis desire to lie siaaire? We w;mt to he secure and 
therefore need tin; .aid of mir estates, our property ami our 
family. We want to lie .sectire inwardly and ;ilso spiritually 
by creeling walls of lielief, which are an indication of this 
craving tti lie c('i'i;un. G:m you as an individmil lie Iree Irom 
tliis urge, this craving to he secure, which expresses itself 
in the lirsire to lielieve in someiliing? H' wc are not free of 
all tliar, we* are a .‘ionrta* of niiitention; we are not peace¬ 
making; we have no love in our lie.arts. Beliel destroys; and 
this is sei-n in our evei yd.ay lift;. Can I see myself when I am 
e.aughi in thi.s process nl desire, which expresses itself in 
clinging to a belief? (I'ln the mind free itself from belief - 
iMit Ihul a suiistiiute for it Inn: la; entirely free I'rom it? You 
cannot verliaily tuiswer ‘yt;s’ or ‘no’ to this; hut you can 
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.1 • . on nnwer if YOur intention is to become free 

definitely giv ^ j come to the point at wl'iich 

JeUine you whom you should see, what you should do and 
to V yol should do it. This is chddish and immature thmk- 
„e You think the Great Father is watching every one o us, 
^at is a mere projeetiou of your own personal liking. It is 
obviously not true. Truth must be somelliillg entirely 


Our next problem is that of knowlctlge. Is knowledge 
necessary to the understanding of truth? When I say, I 

know’ the implication is that there is knowledge, Can snclt 
a mind he capable of investigating and searching out what 
is reality? And besides, what is it we know, of whicli we arc 
so proud? Actually what is it we know? We know infornui- 
tion; we are full of information and experience based on our 
conditioning, our memory and our capacities. Wltcn you 
say, ‘I know’, what do you mean? Either the acknowledge¬ 
ment that you know is the recognition of a fact, of certain 
information, or it is an experience that you have had. The 
constant accumulation of information, the accpiisition of 


various forms of knowledge, all constitute the assertion ‘I 
know’; and you start translating what you have read, accord¬ 
ing to your background, your desire, your experience. Your 
knowledge is a,thing in which a process similar to the pi'o 
cess, of desire is at work. Instead of belief we .siil)stitiue 


knowledge. ‘I know; I have had experience; it cannot be 
refuted; my experience is that, on that I completely rely’; 
these are indications of that knowledge. But when you go 
behind it, analyse it, look at it more intelligently ;ind ctire- 
fully, you will find that the very assertion ‘I know’ is another 
wall separating you and me. Behind that wall you take 
refuge, seeking comfort, security. Therefore the more know¬ 
ledge a mind is burdened with, the less capable it is of 
understanding. , 
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I do not know if you have ever thought of this problem of 
acquiring knowledge - whether knowledge docs ultimately 
help us to love, to be h'ce from those qualities which produce 
conflict in ourselves and with our neighbours; whether 
knowledge ever frees tlic mind of amlrition. Because ambi¬ 
tion is, after all, one of the cpialities that dcstroy.s relation¬ 
ship, that puts man against man. If we would live at peace 
with each other, surely ambition must completely come to 
an end - not only political, economic, social ambition, but 
also the more subtle and pernicious ambition, the spiritual 
arnlrition - to be .something. Is it ever possible for the mind 
to be free from this accumulating process of knowledge, this 
desire to know? 

It is a very interesting thing to watch how in our life 
these two, knowledge :mcl belief, pltiy an extraordinarily 
powerful part. Look how wc worship those who have im¬ 
mense knowledge and. criiditionl Ctin you understand the 
meaning (j1 it? 11 yott would find something new, expeiience 
something which is not a projection of your imagination, 
your mind must Ik; free, must it not? It must be capable of 
seeing something new. Unlortunately, every time you see 
somotbing new yon bring in all the inlormation known to 
you already, all your knowledge, till your past memories; 
and obviously you become incapable of looking, incapable of 
receiving anything that is new, that is not of the old. Please 
don’t immediately tr.'inslate this into detail. If I do not know 
how to get b;ick to iny lioiisc, I shall be lo.st; if I do not know 
how to run a machine, I shall be of little use. That is 
quite a clilferent thing. We are not di.scussing that here. 
We arc discussing knowledge that is used as a means to 
security, the psychological and inward desire to be some¬ 
thing. What do you get through knowledge - the authority 
of knowledge, the. weight of knowledge, the sense of import¬ 
ance, dignity, the scn.se of vitJility and what-not? A man who 
says, ‘I know’. ‘There is’, or, ‘There is not’, surely has stopped 
thinking, stopped pursuing this whole process of desire. ^ 
Our problem then, as I see it, is that we are _^otmd, 
weighed down, by belief, by knowledge; and is it possible for 
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a mind to be free from yesterday and from the Itclicls that 
have been acquired through the process o yesterday, 13o 
YOU understand the question? Is it po,s,yhle _lor me a,s an 
individual and you as an indivuhud to live m this .society 
and yet be free from the beliefs in which w'e have ham 
brought up? Is it possible for the mind to be l:ree ot all that 
knowledge,all that authority? We read the various script iires 
; religious books, There they have very carelully described 
what to do, what not to do, how to attain the goal, what the 
goal is and what God is. You all know that by liearr and 
■ you have pursued that. That is your knowledge, that i.s w itit 
you have acquired, that is what you have learnt; along that 
path you pursue. Obviously what you pursue and seek, you 
will find. But is it reality? Is it not the projection of your 
own knowledge? Is it possible to realize that now ^ not tti- 
morrow, but now - and say, ‘I sec the truth of it’, and let it: 
go, so that your mind is not crippled by this proce.ss of 
imagination, of projection? 

Is the mind capable of freedom from lielief? You etui only 
be free from it when you understand the inward natuie of 
the causes that make you liold on to it, not only the con¬ 
scious but the unconscious motives as well, that mttke you 
believe. After all, we are not merely a superficial entity 
functioning on the conscious level We can find out the 
deeper conscious and unconscious activities if we give tlie 
unconscious mind a chance, because it is much tpiicker in 
response than the conscious mind. While yotir conscious 
mind is quietly thinking, listening and watching, the un¬ 
conscious mind is much more active, much more alert and 


much more receptive; it can, therefore, have tin timswcr. Can 
the mind which has been subjngated, imimidated, forced, 
compelled to believe, can such a mind be free to think? Cttn 
it look anew and remove the process of isolation lictween yon 
and another? Please do not say that belief brings people to¬ 
gether. It does not. That is obvious. No organized religion 
has ever done that. Look at yourselve.s in your own country. 
You are all believers, hut aie you all together? Are you all 
united? You yourselves know you are not. You arc divided 
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into so many petty little parties, castes; you know the m- 
luimerable (livisioii.s. 'J'lie process i.s the .stiiiic riglit through 
the world whether in the east or in the west - Christians 
destroying ClirLstiaii.s, murdering eacli other I'or petty little 
things, driving people into camps and .so on, the whole 
liorror ol war. Tlierofore belief does not unite people. That is 
so cloar. If that Is dear and tliar is true, and if you see it, 
tlien it imi.st lie followed. But the difliciilty is that nio.st of us 
do not see, lietaiise we are not capable of facing that inward 
insecurity, that inward sense of being tilone. We want some- 
tiling to lean on, wliether it is tlie State, whether it is the 
caste, wliether it i.s nationalism, whether it is a Master or a 
Saviour or anything else. And wlieii we see the falseness of 
all tills, the niiml then is capalile- it nitty be temiiorarily for 
a second - of .seeing the triitli of it; even though when it 
is lot) rinidi for it:, it goes hack. But to see temporttrlly is aiil- 
(icieiu; if yon can see ii lur a Heeling second, it i.s eriougli; 
becittise yon will then see an extritordinary i:liing taking 
place. 'I'lie niieonscioiis is at: work, ihongh the eotiscious may 
reject. It is not: it [irogrcssive second; hut that second is the 
only thing, ttnd it will have its own results, even in spite ol 
the eonsdoii.H niind struggling against it. 

So otir (piestioii is: ‘Is it possilile for the mind to he lice 
from knowledge and belief?' Is not the niiml made up of 
knowledge and belief? Is not the sinienire of the mind lielicf 
and knowledge? Belie!' and knowledge tire the proeeKse.s of 
recognition, the eemre ol tlie mind. The process is endosiiig, 
the jiroeess is comuioiis tis well as iineonscioits. Can the mind 
he free of its own strnciiire? Can the mind cease to he? 
That is the problem. Mind, .as we know it, has belief behind 
it, has desire, the urge lo he .setaire, knowledge, iiiid accumu¬ 
lation of .strength, If, with all its power and superiority, one 
cannot think for oneself, there can he no peace in the world. 
Yon may talk tthmit peace, you may organize politietil 
parties, you may shout from die housetops; Init you ciinnot 
liavc peace; hecaiise in ilie mind i.s tlie very essence wliieli 
creates contradiction, which isolatt's timl separates. A man 
ol: peace, ti nitiu of carnesmess, cannot isolate liiiiisclf and 
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vet talk of btothcAood and peace. It is jii-st a game, poliiietd 
^ f-l. 1 sense of achievement and ambition. A man 
wtolneally *<>« this, who warns to diseotet, htis 
to face the pioblem of knowledge and hehcl; he has to go 
behind it to discover the whole process ot desire at work, 
the desire to be secure, the desire to be certain, 

A Id that would be in a state m w tcl, the new can 
take place - whcAer it be the truth, whether it he (,od. tir 
what ™ will - must surely cease to actpiire, to gathei, it 
must put aside all knowledge. A mind hiirdeiied with 
knowledge cannot possibly understand that wliieii ts real, 
which is not measurable. 


VI 

EFFORT 

For most of us, our whole life is based on elfort, some jdnd 
of volition. We cannot conceive of an action wiilK.uit voliiimi, 
without effort. Our social, economic and so-called spiritual 
life is a series of efforts, always culminating in a certain re¬ 
sult. And we think effort is essential, necessary. 

Why do, we make effort? Is it not, put sira[)ly, in order to 
achieve a result, to become something, to reach a goal? If 
we do not make an effort, we think we shall stagnate. We 
have an idea about the goal towards which we are coiiiaantly 
striving; and this striving has become part of our life. If 
we want to alter ourselves, if we want to bring aliout a radi¬ 
cal change in ourselves, we make a tremendous effort t(.> 
eliminate the old habits, to resist the h.'ibitual environmental 
influences and so on. So we arc used to this scries ol' efforts 
in order to find or achieve something, in order to live at all. 

Is not all such effort the activity of the self? Is not: effort 
self-centred activity? If we make an effort i'rom the centre 
of the self, it must inevitably produce more conilict, more 
confusion, more misery. Yet we keep on making effort after 
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elforl. Very few of us realize that the self-centred activity of 
eff'ort does not clear up any of ilu; |)rol)lems. On tlie coil" 
trary, It increases our confusion and our misery and our 
sorrow, W'e know this; and yei we coiiiimie ho|,iing soiriehow 
to break rlirotigii ihis self-eeiiirctl aeiiviiy of elfort, the 
adion of ihe will. 

] tliink we shall iiiidersiand the signilicance of life if we 
nnder.siaiul wliai ii means to make an effort. Doc.s happiness 
come throiigb effort? Have you ever tried to be htipjiyi’ It 
is impossilile, is ii 1101? You struggle to be happy and there 
is no ha|.tpiness, is there? joy does not come tlirougli sup¬ 
pression, ihrougjt eouirol or indulgence. Yon may indulge 
hut there is hiiicmcHs at the end. You may suppress or con¬ 
trol, but lliere ii. alw.ays sirife in the hidden. Therefore hap¬ 
piness does not come I itroiigh effort, nor joy through control 
and suppression; ami still all our Hie is a series of siippreS" 
sioiis, :i series of eoiiirols, a scries of regretful indulgences. 
Also there i;i a coirsitmi mcreoming, a constant struggle with 
our passions, 0111 gn.'cd ami our stupidity. So do we not strive, 
struggle, make dfori, in the bopc of finding happiness, find- 
ing' sometliing wliidi will give us a l:ci;ling of peace, a sense 
of love? Yet doi-s love or imdcrstamfiiig come by strile? 

I think it is very important to understand what we mean by 
struggle, strife or effort. 

Does not effort mean a struggle to cliange what is into 
what i.s not, or into what it .slionld lie or shotdd becunu:? 
'i’hat is, wc are cnnstamly struggling to avoid facing what 
is, or w<; are iryingf ti.) get away from it or to tniiisforin or 
modify what h. A man who is truly content is i;lic man who 
understands what is, gives the right significance to whalyW., 
That is true conieniinem; it is not concerned with Inivilig 
few or many possessions Imi with the understanding of the 
whole signifu ance of what is\ and tl'iat can only come when 
you rceiigiiize wh;u is, when you are aware of it, not when 
ymii are tiying to 111(1(1 ify it or change it. 

80 we iici.; rliai, (dfort is a strife or a struggle to tr.'iuidorra 
that which is into someifiing whitdi you wisli it to be. I am 
only talking ab(,itu jisychological struggle, not the struggle 
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with a physical problem, like engineering or some discovery 
or transformation which is purely technical. 1 am only lalk- 
ine of that struggle which is psychological and which always 
overcomes the technical. You may build with great care a 
marvellous society, using the infinite knowledge science has 
given us, But so long as the psychological strile and struggle 
and battle are not understood and the psychological over¬ 
tones and currents are not overcome, the structure ol .society 
is bound to crash, as has luippencd over and ovei again. 

Effort is a distraction from what is. The inoment 1 aa:e|U' 
what is there is no struggle. Any form of_strtigglc or strife is 
an indication of distraction; and distraction, which is elloit, 
must exist so long as psychologically I wish to iran.slorm 
what is into something it is not. 

First we must be free to sec that joy and liapiilnc.ss do not 
come through effort. Is creation through ellort, or is there 
creation only with the cessation of cilori? Wlien do yon 
write, paint or sing? When do you create? Surely when i here 
is no effort, when you,are completely open, when oii all lei’els 
you are in complete communication, completely integrated. 
Then there Ls joy and then you begin to sing or write a. iioem 
or paint or fashion something. The moment of creaiion i.s 
not horn of struggle. 

Perhaps in understanding the question of creativenefis we 
shall he able to understand what we mean by cifort. Is 
creativeness the outcome of effort, and are wc aware in those 
moments when we are creative? Or is creativencs,s a sense 
of total self-forgetfulness, that sense when there is no tur¬ 
moil, when one is wholly unaware of the inoveinent of 
thought, when there is only a complete, full, rid! being? f.s 
that state the result of travail, of struggle, of conflict, i,tf 
effort? I do not know if you have ever noticed that when you 
do something easily, swiftly, there i,s no clTort, there is com¬ 
plete absence of struggle; hut as our lives !U'c mosily ti series 
of battles, conflicts and struggles, wc cannot imagine a life, 
a state of being, in which strife has fully ceased. 

To understand the state of being without strife, that .state 
of creative existence, surely one must inquire into ilie whole 
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problem of elfort. We mean by elTort tlie striving to fulfil 
onesi'lf, lo become something, don’t we? 1 am tlii.s, and I 
want m become iliat; I ;im not ihai, and 1 must become that, 
In becoming ‘that’, there is strile, there is hattle, eunfiict, 
struggle. In tliis struggle we are concerned inevilahly with 
fuHihuciit through the gaining of an end; we seek self-fiillil- 
tnent in :m object, in a person, in an idcti, and that demands 
constant battle, struggle, the elfort to becotne, lo fulfil. So wc 
have taken this elfort as inevit:d)le; and I wonder if it is 
inevitable - this struggle to become something? Why is there 
this struggle? Where there i.s the de,sirc for fulfilment, in 
whatever degree and ;it whatever level, there must be 
struggle, Fiillilmem Is the motive, the drive behind the 
elToi't; whetlicr it is ilie big executive, the housewife, or a 
poor man, there is tfiis hattle to Itecome, to fulfil, going on. 

Now why is there the desire lo fulfil onesell? Obviously 
the desire to I’liilil, to become something, arises wlien there 
is .awareness of being nothing, Because I am nothing, be¬ 
cause 1 am iiisiiflieieiii, empty, Inwardly poor, 1 .struggle to 
become .something; outwardly or inwartlly 1 strugj'le to fulfil 
myself in a person, in .a thing, in an ideti. To fill that void 
is the whole jirocess of our existeiicts Being aware tfiat 
wc arc empty, inwtinlly [tour, we struggle eitiier to collect 
thing.s outwardly, or m cultivate iiiwiircl riehe.s. 'I’liere is 
elfort only when lliere is an e.seapi; from that inwiird void 
througdi action, through eoutempl.aiion, through aeqiiisiiioii, 
through achievement, i lirough power, :md so on. 1 htii is our 
daily existence. I am .aware of my insullicicncy, my inwiird 
poverty, and 1 struggle to run away from it or to fill it. Thi.s 
running awtiy, tivoitling, or trying to cover up the void, cii- 
itiils struggle, strife, effort. 

Now if one does not ivuike :tn efi'ort to tain away, what 
hapiiens? One lives wiili th.at loneliness, that emptiness; 
and in accepting that emptiness one will liml that there 
comes a creative state which has nothing to do with strife, 
with (;lIort. IslTort exists only so long a.s we arc trying to 
avoid that inwtird loneliness, (:mj.ttines,s, bnt when we look 
;it it, observe it, when we .accept what is witliout avoidance, 
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we will find there comes a state of being in which all strife 
ceaS. That state of being is creativeness and it is not the 

''whm to is understancUng of what is. which is empti- 
ness inward insufficiency, when one lives with that insnffi- 
cleimy and understands it fully, there comes creative reality. 

creatL intelligence, which alone brings happiness. _ _ 

Therefore action as we know it is really reaction, it is a 
ceaseless becoming, which is the denial, the avoidance o 
what is’ but when there is^awareness of emptiness without 
choice without condemnation or justification, then in that 
undeiianding of what is there is action, and this action is 
creative being. You will understand this if you are aware of 
yourself in action, Observe yourself as you are acting, not 
only outwardly but see also the movement of your thought 
and feeling. When you are aware of this movement you will 
see that the thought process, which is also feeling and action, 
is based on an idea of becoming. The idea of becoming 
arises only when there is a sense of insecurity, and that sense 
of insecurity comes when one is aware of the inward void. 
If you are aware of that process of thought and feeling, you 
will see that there is a constant battle going on, an effort 
to change, to modify, to alter what is. This is the effort to 
become, and becoming is a direct avoidance of what is. 
Tlirough self-knowledge, through constant awareness, you 
will find that strife, battle, the conflict of becoming, leads to 


pain, to sorrow and ignorance. It is only if you are aware of 
inward insufficiency and live with it without escape, accept¬ 
ing it wholly, that you will discover an extraordinary tran¬ 
quillity, a tranquillity which is not put together, made up, 
but a tranquillity which comes with understanding of what 
is. Only in that state of tranquillity is there creative being. 




VII 

THE FUNCTION OF THE MIND 

When you observe your own mind you are observing not 
only the so-called upper levels of the mind but also watching 
the unconscious; you are seeing what the mind actually does, 
are you not? That is the only way you can investigate. Do 
not superimpose what it should do, how it should think or act, 
and so on; that would amount to making mere statements. 
That is, if you say the mind should be tins or should not be 
that, then you stop all investigation and all thinking; or, if 
you quote some high authority, then you equally stop tliink- 
ing, don’t you? If you quote Buddha, Christ or XYZ, there 
is an end to all pursuit, to all thinking and all investigation. 
So one has to to guard against that. You must put aside all 
these subtleties of the mind if you would investigate this 
problem of the self together with me. 

What is the function of the mind? To find that out, you 
must know what the mind is actually doing. What does your 
mind do? It is all a process of thinking, is it not? Otherwise, 
the mind is not there. So long as the mind is not thinking, 
consciously or unconsciously, there is no consciousness. We 
have to find out what the mind that we use in our everyday 
life, and also the mind of which most of us are unconscious, 
does in relation to our problems. We must look at the mind 
as it is and not as it should be. 

Now what is mind as it is functioning? It is actually a pro¬ 
cess of isolation, is it not? Fundamentally that is what the 
process of thought is. It is tlrinking in an isolated form, yet 
remaining collective. When you observe your own thinking, 
you will see it is an isolated, fragmentary process. You are 
thinking according to your reactions, the reactions of your 
memory, of your experience, of your knowledge, of your 
belief. You are reacting to all that, aren’t you? If I say that 
there must be a fundamental revolution, you immediately 
react. You will object to that word ‘revolution’ if you have 
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got good investments, spiritual or otherwise. So yoiir reaction 
is dependent on your knowledge, on your heliel, on yotir 
experience. That is an obvious fact. There are rurioiis I'oruis 
of reaction. You say, T must be Itrothcrly', 1 must ctKiiiertite’, 
T must be friendly’, T mtist be kind’, ;in(l so on. What are 
these? These arc all reactions; Init the fundamental re¬ 
action of thinking is a process of i.solarion. You are watching 
the process of your own mind, etich one of you, which mean.s 
watching your own tiction, belief, knowledge, exiterience. All 
these give security, do they not? They give security, give 
strength to the process of thinking. I'luit jirocess only 
strengthens the ‘me’, the mind, the sell: - wliether you call 
that self high or low. All our religions, all our social sanc¬ 
tions, all our laws are for the support of the indivitiual, the 
individual self, the separative action; and in opposition to 
that there is the totalitarian state. If you go deeper into the 
unconscious, there too it is the same process tliat is :ii work. 
There, we arc the collective influenced Ity the environment, 
by the climate, by the society, by the father, the mother, the 
grandfather. There again is the desire to assert, to dominate, 
as an individual, as the‘me’. 

Is not the function of the mind, as we know it t'lnd as we 
function daily, a process of isolation? Aren’t yon seeking 
individual salvation? You are going to be somclrtjtly in tire 
future; or in this very life you are going to be a great man, 
a great writer. Oiu* whole tendency is to be scpartited, Ctin 
the mind do anything else but that? Is it po.ssible for the 
mind not to think separatively, in a self-enclosed manm;r, 
fragraentarily?; That is impossible. So we worship tlie 
mind; the mind is extraordinarily important. Don’t you 
know, the moment you arc a little bit cunning, a little Iiit 
alert, and have a little accumulated inform,atioii and know¬ 
ledge, how important you become in society? You know how 
you worship those who . are intellectually superior, the 
lawyers,: the professors, the orators, the great writers., 
the explainers and the expounders! You have cultivated 
the intellect andthe mind. , 

The function of the mind is to be separated; otherwise 
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your mind is not there. Having cultivated this process for 
centuries we find we cannot cooperate; we can only be urged, 
compelled, driven by .'imhorlty, fesu', either economic or 
religious. If that is the actual state, not only consciously hut 
also at the deeper levels, in our motives, our inteiifion.s, our 
pursuits, how can there he cooperation? How can there be 
intelligent coming together to do sometliing? As th;it is 
almost impossil)le, religions and organized social parties 
force tile individual to certain forms of discipline. Discipline 
then becomes imperative if we want to cotnc together, to do 
things together. 

Until we imdcrstand liow to transcend this separative 
thinking, this process of giving emphasis to the ‘me’ and the 
‘mine’, whctlier in the collective form or in itulividnal form, 
we shall not have peace; we slmll have constant conflict and 
wars. Our prolilem is how to bring ;in end to the separative 
proce.ss of tliought. Can thought ever destroy tlie self, 
thought being the process of verhali/.uiion and of reaction? 
Thought is nothing else hot reaction; thought i.s not creative. 
Can .such thottght imt an end to itself? 'I'hat is what we are 
trying to liml out. When 1 think along tlu; liru;.s: ‘1 nmst 
disdiiline’, ‘I must think properly’, ‘I must he this or that’, 
thought is eoiopelling itself, tirgiiig ilsi'll, (lisciirlining itself 
to he something or not to he something, Is that not a |)r(H;ess 
of isokiiion? It is not therefore thiit ititegrared intelligence 
which functions as a whole, Irom which iiloiic there c;m he 
cooperation. 

Htiw are you to eornc to the end of tfiouglit? Or rather 
how is thought, which is isol:iti:(l, fragmeni.'iry and partial, 
to come to .'Ui end? Dow do you sta, aboiii it? Will your so- 
called discipline destroy it? I’lease examine the disciplining 
: prt)ce.s,s, which is solely a thought process, in which there is 
subjection, repression, control, domination .all aflecting the 
uncoiweioiis, which asserts itself later its yon grow okki'. 
Having tried for such a Imig time to no purpose, you must 
' Inive found thiit tliscipiine is obviously not the procc.sH to 
destroy the self. The self eannoi he destroyed through dis¬ 
cipline, becitusc disd[)!ine is a [iroccss of strengthening the 
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self Yet all your religions support it; all your raeclitations, 
vout assertions, are based on this. Will knowledge eksiroy 
the self? Will belief destroy it? In other words, will anything 
that we are at present doing, any of the activities in which 
we are at present engaged in order to get at the root of the 
self will any of that succeed? Is not all this a fundamental 
waste in a thought process which is a process of isolation, of 
reaction? What do you do when you realize fundamentally 
or deeply that thought cannot end itself? What htippens? 
Watch yourself. When you are fully aware of this fact, what 
happens? You understand that any reaction is conditioned 
and that, through conditioning, there can he no freedom 
either at the beginning or at the end - and freedom is al¬ 
ways at the beginning and not at the end. 

When you realize that any reaction is a form of condition¬ 
ing and therefore gives continuity to the self in difl'erent 
ways, what actually takes place? You must be very clear in 
this matter. Belief, knowledge, discipline, experience, the 
whole process of acliieving a result or an end, ambition, be¬ 
coming something in this life or in a future life - all these arc 
a process of isolation, a process which brings destruction, 
misery, wars, from which there is no escape through collec¬ 
tive action, however much you may be threatened with con¬ 
centration camps and all the rest of it. Arc you aware of 
that fact? What is the state of the mind which says, ‘It is 
soV'That is my problem’, ‘That is exactly where I am’, ‘I 
see what knowledge and discipline can do, what ambition 
does’? Surely, if you see all that, there is already a different 
process at work. 

We see the ways of the intellect but we do not see the way 
of love. The way of love is not to be found through the 
intellect. The intellect, with all its ramifications, with all its 
desires, ambitions, pursuits, must come to an end for love 
to come into existence. Don’t you know that when you love, 
you cooperate, you are not thinking of yourself? That: is the 
liighest form of intelligence - not when you love as a 
superior entity or when you are in a good position, which is 
nothing but fear. When your vested interests are there, there 
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can be no love; there is only the process of exploitation, 
born of fear. So love can come into being only when the 
mind is not there. Therefore you must understand the whole 
process of the mind, the function of the mind. 

It is only when we know how to love each other that there 
can be cooperation, that there can be intelligent function- 
mg, a coming together over any question. Only then is it 
possible to find out what God is, what truth is. Now, we are 
trying to find truth through intellect, through imitation - 
which is idolatry, Only when you discard completely, 
through understanding, the'whole structure of the self, can 
that which is eternal, timeless, immeasurable, come into • 
being. You cannot go to it; it comes to you. 


vin 

WHAT IS THE SELF? 


Do we know what we mean by the self? By that, I mean 
the idea, the memory, the conclusion, the experience, the 
various forms of naraablc and unnamahle intentions, the 
conscious endeavour to be or not to be, the accumulated 


memory of the unconscious, the racial, the group, the in¬ 
dividual, the clan, and the whole of it all, whether it is pro¬ 
jected outwardly in action or projected spiritually as virtue; 
the striving after all this is the self. In it is included the com¬ 
petition, the desire to be. The whole process of that is the 
self; and we know actually when we are faced with it that 
it is an evil thing. I am using the word ‘evil’ intentionally, 
because the self is dividing; the self is self-enclosing; its 
activities, however noble, are separative and isolating. We 
know all this. We also know those extraordinary moments 


when the self is not there, in which there is no sehse of en¬ 
deavour, of elfort, 

It seems to me thP^4imnwtltlpWun(^^^ 
experience strengthens the seli3^M<irtiM^ar should 
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onctesond tliis problem of experiaicc. Now wloit do we 
mean by experience? We have cxperiettcc all the mue. im- 
pressioiB; and we translate those miprcssioiis, anil »e leai 
oTrLidlng to tot we are ealeulatmg, oumonK, and 
so on There is the constant interplay between ivh.ii is su n 
objectively and onr reaction to it, and interplay between the 
conscious and die memories oi the unconscious. 

According to my memories, I react to whatevc. I s c. to 
whatever I feel. In this proce8.s of reacting U) wliai 1 sec, 
what I feel, what I know, what I believe, experience i.s taking 
place, is it not? Reaction, response to sonietlnng scun, is 
experience. When I see you, I react; the naming of that 
reaction is experience. If I do not name tliat reacdoii it is not 
an experience. Watch your own responses and what is taking 
place about you. There is no experience unless there is a 
naming process going on at the same time. 11 do not 
recognize you, how can I have the experience o) nieetiiig 
you? It sounds simple and right. Is it not a fact? I hat is, il 
I do not react according to niy memories, aeconhng to my 
conditioning, according to my prejudices, how can 1 know 
that I have had an experience? 

Then there is the projection of various desire,v 1 desire to 
be protected, to have security inwardly; or I desire to have a 
Master, a guru, a teacher, a God; and I experience that 
which I have projected; that is, I have projected a desire 
which has taken a form, to which I have given a name; d) 
that I react. It is ray projection. It is my naming. Tliat dc.sire 
which gives me an experience makes me say: ‘I have ex¬ 
perienced’, 1 have met the Master’, or, ‘I have not met the 
Master’. Desire is what you call experience, is it not? 

When I desire silence of the mind, what is taking place? 
Wliat happens? I see the importance of having ii silent 
mind, a quiet mind, for various reasons; because tlic 
Upanishads hm sM so, religious scriptures liave stiid so, 
saints have said so, and also occasionally I myself feel liow 
good it is to be quiet, because my mind is so very ciiiilty all 
the day. At times 1 feel how nice, how plcasuralilc, it is to 
have a peaceful mind, a silent mind. The desire is to ex- 
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pcriencc silence. I want to liave a silent mind, and so I ask, 
mw can I get it?’ I know wliat this or tliat l)Ook says al:)Oiil. 
meditation, and the varioii.s forms of discipline, so ^through 
discipline 1 seek to cxjterienei; sihmee. 'I’he sell, tlie me, has 
therefore esralili.siied itself in tlie experience of si eiice, 

I want to under,stand wliat is truth; tliat is my desire, my 
loiiuing: tlieii there follows my projection of wliat Icon- 
sidm to l,e the truth, because I iiave read lots about it; 1 have 
lieard many pcoi.le talk about it: religious scriptures liave 
described it. I want all tliat. What liappemh ihe very 
want, the very desire, is projected, mW exiicriencc because 
I recognize that i)i:oji:eted state. If 1 did not recognize tliat 
state.‘l would not call it truth. I recognize it and ex¬ 
perience it; and that experience gives strength to the sdl, to 
the ‘me’. doe,s it not? Ho tire self heeomes entrenehed m the 
experience. Then yon say, ‘1 know’, ‘the Master exists, 
‘there is Cod’ or ‘there is no Cod’; you ,say that a partieiilai 
political system is riglit and all others are wrong. 

So experience is alwnys sirengihening the ‘me’, 1 he more 
you are eiiirenched in your exiicriencc, the more does the 
self get strengthened. As a result of this, you have a certain 
streiigili of'character, streiigtli of knowledge, of lieliel,, 
which you display m oiher people becimsc you know they 
um'as clever as yon are, aiul because you have the gilt of 
tlie pen or of siiccch and you are cunning. Because tlie sell 
is still acting, so your belicls, your Masters, your castes, your 
economic system arc till a process of isolation, and they 
ihcrcforc biangcoiucnlion. You must, if you arc at all serious 
or earnest in'ibis, dissolve this cenire completely tmd not 
justify it. That is wliy we must uudersiand the imiccsf! of 

experience, . 

Is it possible for Ilie. mind, tor the sell, not to iirojecl, 
nouo di’sirc, not to experience? Wc see tliat all expw'ielices 
of the self .are a negation,,a deHtrucimn, and yet wc call them 
positive action, don’t wc? That is what we call the positive 
wav of life. To undo this whole process is, to you, negation. 
Are you right in tliar? Can we, yon and I, as mdividiuils, 
go m the rout of it anti understand the process of the selti' 
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Now what brings about dissolution of die self? Religions 
and other groups have olfered identiliciuion. have they 
not? ‘Identify, yourself with the larger, aiKl the sell dis¬ 
appears’, is what they say. But surely identilicatiou is still 
the process of the self; the larger is simply the projection of 
the ‘me’, which I experience and which therefore streng¬ 
thens the‘me’. 

All the various forms of discipline, belief and knowledge 
sui-ely only strengthen the self. Can we find an element 
which will dissolve the self? Or is that a wrong question? 
That is what we want basically. We want to find sonie- 
thing which will dissolve the ‘me’, do we not? We lliink 
there are various means, namely, identification, belief, etc.; 
but all of them are at the same level;, one is not superior to 
the other, because all of them are equally powerful in 
strengthening the self, the ‘me’. So can 1 ace the me 
wherever it functions, and see its destructive lovees ami 
energy? Whatever name I may give to it, it is an isolating 
force, it is a destructive force, and I want to find a way of 
dissolving it. You must have asked this yourself - ‘1 sec the 
“I” functioning all the time and always bringing anxieiy, 
fear, frustration, despair, misery, not only to myself but to 
all around me. Is it possible for that sell to be dis.solved, not 
partially but completely?’ Gan we go to the root of it and 
destroy it? That is the only way of truly functioning,_ is it 
not? I do not want to be partially intelligent hut intelligent 
in an integrated manner. Most of its are intelligent in layers, 
you probably in one way and I in some other way. Some of 
you, are intelligent in your business work, some other.s in 
your laboratory work, and so on; people are intelligent in 
different ways; but we are not integrally intelligent. To lie 
integrally intelligent means to be without tlic .self. Is it 
possible? ' 

Now is it possible for the self to be completely alisent? 
You know it is possible. What arc the necessary ingredients, 
requirements? What, is the element that brings if about? 
Can I find it? When I put that question ‘Can I find it?’ surely 
I am convinced that it is possible; so 1 have already created 
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an ancricnen in whicK the self is going to be 
strengthened, is It not? Understanding of the self rc<ltnrcs a 
(vreat'deal of intelligence, a great deal of: ttlertncss, waich- 
L ceaselessly, so that it does not slip away. I, who am veiy 
earnest, want to di.ssolve the self, When I say that. 1 know it 
is possible to dissolve the self, I'he moment I say, I want o 
dissolve it’, in that there is still the expcricncmg o the sc t; 
and so the self is strengthened, So how is it possible for die 
self not to experience? One can see that the state of creation 
is not at all the experience of the sdf. Creation is wkm the 
self is not there, because creation is not intellectiud, is mjt 
of the mind. i.s not self-projected, is something beyond till 
experiencing. So is it possible for the mind to be quite still, m 
a state of non-recognition, or noii-cxperiencmg, to he in a 
sttitc ill which creation can take place, which means when 
the self is absent? I’lie prolilem is this, i.s it not? Any move¬ 
ment of the mind, positive or negative, is an experience 
which actually strengthens the ‘me’. Is it possible tor the 
mind not to recognize? That can only take place wlieti there 
is complete sileiuie, hut not tlie silence which is an eX|K)ri- 
cuce of the self and wliieh therefore strengtlums the self:, 

Is there tin entity ajiart from tiu: self, winch looks at the 
self and dissolves the self? Is there a spirittuil t:ntity winch 
supersedes the self and destroys it, wliieh puts it aside. We 
think there is. don’t we? Most religious people tlnnk tlicre 
is such an elemenl, The materialist says, ‘It is impmsihle 
for the -self to Be destroyed; it can be conditioned and 
restrained - politically, econumicttlly and socially: we can 
hold it (irmly within a certain iiattern unthve can break it; 
and therefore it can he made to lead a liq'jh life, a moral 
life, and not to interfere with anything hut to h’llmv the 
social paiiern, and to function merely as a machine’, lltat 
we know. 'I'here are oilier iHsiple, the .so-called religions ones 
- they arc not really religious, though we call them so - 
who say, ‘Funtlamentally, tlierc is such an eletnent, 11 w'c 
can get into touch with it, it will dissolve the self, 

Is there .such an elemeiu to dissolve tlic self? Please sec 
what we are doing. We are forcing the self into a corner. 
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If ,b» allow yourdf to bo fcrcod «'» <'>' “mor, ytm will 
soe wtot will happen. Wo ahoi.kl bk ibore to l;o a. olomont 
which is timeless, which is not of the sell, winch, wo hope, 
will come and intercede and destroy the sell - aiithv li icli we 
call God, Now is there such a thins which the mind can c ii- 
ceive? There may be or there may mt he; Unn 
point. But when the mind seeks a ' '‘; 

which will go into action in order to destroy the sell that 
not another form of experience which is sireiigiliuiiitj; llic 
‘me’? When you believe, is that not what is aciiially inking 
place? Whea you believe that there is truth, Cud the. tune¬ 
less state, immortality, is that not the process^oi sirengilten- 
ine the self? The self has projected that thing whidi you 
fed and believe will come, ami destroy the seli, bo, Imviitg 
projected this idea of continuance in a tiimd'ss suite ns a 
spiritual entity, yon h.ive an experience; and siidi exjienence 
only strengthens the self; tind therefore what have you 
done? You have not really destroyed the sell bin oitly gi't'U 
it a different name, a dilferent (lutility; the sdl^is .still there, 
because you have experienced it, Tints our action from the 
beginning to the end is the same acti(,)iu only we think it as 
evolving, growing, becoming more tuul more beautiful; !mt, 
if you observe inwardly, it is the same action going on. tl'o 
samehne’ functioning at dillereni levels with dilfcri’nt lalu-ls, 
different names. 

When you see the whole process, the cimning. extra¬ 
ordinary inventions, the intelligence of the self, how it cover.s 
itself up through idcntilicaiion, through virtue, through ex¬ 
perience, through belief, through knowledge; wlteit you see 
that the mind is moving in a circle, in a cage of its own 
making, what happens? When you are aware t)f it, fully 
cognizant of it, then arc you not extraordinarily quiet - 
not through compulsion, not through any reward, not 
through any fear? When you recognize that every move¬ 
ment of the mind is merely a form of strengthening the self, 
when you observe it, see it, when you arc compk;tely aware of 
it in action, when you come to that point - not ideologically, 
verbally, not tltrough projected experiencing, but when you 
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are tictiuilly in that state -- then you will see that the mind, 
being utterly still, lias no power of creating. Whatever the 
mind creates is in a circle, within the field of the self. When 
the mind is non-creating there is creation, which is not a 
recognizable process. 

Reality, truth, is not to be recognized. For truth to come, 
belief, knowledge, experiencing, the pursuit of virtue - all 
this must go. The virtuous person who is conscious of pur¬ 
suing virtue can never find reality. He may be a very decent 
person; but that is entirely different from being a man of 
truth, a man who iinderstand.s. To the man of truth, truth 
has come into being. A virtuous man is a righteous man, 
and a righteous man can never understand what is truth 
bceausc virtue to him is the covering of the self, the 
strengthening of the self, because he is pursuing virtue. 
When he says, T must be without greed’, the state of non- 
greed which he experiences only strengthens the self, That 
IS why it is so important to be poor, not only in the things 
olAlie world fiiii; also in belief and in knowledge, A man 
with worlilly riches or a man rich in knowledge and belief 
will never know anything but darkness, and will be the 
centre of all mischief and iniseij. But if you and I, as indi¬ 
viduals, can see thi.s whole working of the self, then we shall 
know what love is. I assure you that that is the only reforma¬ 
tion whieb can possibly change the world, Love is not of 
the self. Self cannot recognize love. You say, ‘I love’; but in 
the very saying f)l: it, in the very experiencing of it, love is 
not. But, wlien you know love, self is not. When there is love, 
self is nor, 

IX 

FEAR 

What is fear? Fear can exist only in relation to something, 
not in isolation. How can I be afraid of death, how can I be 
afraid of something I do not know? I. can be afraid only 0 
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what I know. When I aay I am afraid of death, am I a-aliy 
afraid of the unknown, which ia death, or am 1 alnud o 
losing what I have known? My fear is not of death but of 
losing my association with things belonging to ine. My fear 
is alwiys in relation to the known, not to the unknown. 

My inquiry now is how to be free from the te.u of the 
known, which is the fear of losing my family, my reimta- 
tion, my character, my bank account, my appetites and so 
on. You may say that fear arises from conscience; but your 
conscience is formed by your conditioning, so conscience is 
still the result of the known. What do I know? Knowledge is 
having ideas, having opinions about things, having ti sense 
of continuity as in relation to the known, and no more, Ideas 
are memories, the result of experience, which is response to 
challenge. I am afraid, of the known, which means I am 
afraid of losing people, things or ideas, I am afraid of dis- 
covering what I am, afraid of being at ti loss, alraid of the 
pain which might come into being when 1 liave lost or have 
not gained or have no more pleasure, 

There is fear of pain. Physical pain is a nervous response, 
hut psychological pain arises when I hold on to things that 
give me satisfaction, for then I am afraid of anyone or any¬ 
thing that may take them away from me. The psycliological 
accumulations prevent psychological pain as long as they 
are undisturbed; I am a bundle of accumulations, experi¬ 
ences, which prevents any serious form of disturbance ■- 
and I do not want to be disturbed. Therefore I am afraid 
of anyone who disturbs them. Thus ray fear is of the known; 
I am afraid of the accumulations, physical or psychological, 
that I have gathered as a means of warding off pain or pre¬ 
venting sorrow. But sorrow is in the very process of accumu¬ 
lating to ward off psychological pain. Knowledge also lielp.s 
to prevent, pain. As medical knowledge helps to prevent 
physical pain, so beliefs help to prevent psychological p:un, 
and that is why I am afraid of losing my, beliefs, though I 
have no perfect knowledge or concrete proof of the reality 
of such beliefs. I may reject some of the traditional beliefs 
that have been foisted on me because my own e,xperience 
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gives me strength, confidence, understanding; but such 
beliefs and the knowledge which I have acquired are 
basically the same - a me:ms of warding oil' pain. 

Fear exists so long as there is accumulation of the known, 
which creates the fear of losing. Thcrelore Icar of the un¬ 
known i.s rc:dly fear of losing tlie accumulated known. ,lhe 
moment I. say, ‘I must not lose’, there is tear. 1 hough my 
intention in aceuraulatiug is to ward oil: pidn, para i.s in¬ 
herent in the process of accumulation. Ihe very things 

which I have create fear, which is pain. , . i 

The seed of defence brings offence. I want physical 
security; thus I. create a sovereign government, which 
necessitates armed forces, which means war, which destroys 
security. Wherever there is a desire for self-protection, 
there is fear. When I sec the fallacy of demanding security 
I do not aceumulatc any more. If you say that you sec it but 
yon cannot help accumulating, it is because you (Jo not really 
see that, inhereutly, in accumulation there is pain. 

Fear exists in the jirocess ol accumulation and bcliet in 
something is part of tlie accumulative process. My son dies, 
and I lieiievc iii reincaruation to prevent me psychologi¬ 
cally from having more pain; hut, in the very process of 
believing, there is donlit, Ouiwardly I acciimulate things, 
and hriiig war; inwardly I accumulate licliels, and hiing 
pain. So long as I want to he secure, to have bank acconnt.s, 
pleasures, :uk1 st» on, so long as 1 want to become something, 
physiologically or [isychologically, there must lie pain. The 
very thing.s 1 am doing to ward oil pain bring me fear, 

pain, , . , 

Fear comes into lieing when 1 desire to he in a particular 
pattern. To live withoiir fear means to live without ajiar- 
ticiilar pattern. When I demand ;i jiartieiilar way of living 
that in itself is a source of fear. My diliiculty is my de.sire to 
live in a certain frame. Can I not lireak the frame? I (jiin 
do so only wlieii 1 .see the truth: that the frame is causing 
fear and rhat this fear is sn’cngtlieiiing the frame. If I say 
1 must break the frame because I want to be free of fear, 
then I am merely following another pattern which will cause 
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further fear, Any aciion on iny part bused on the desire to 
break the frame will only create another pattern, and there¬ 
fore fear. How am 1 to Irreak the friime without causing I'car, 
that is without any conscious or unconscious action on my 
part with regard to it? Thi,s means that I must not iict, 1 must 
make no movement to break the frame. What luippcns 
to me when I am simply looking at the frame, without doing 
anything about it? I see that tlic mind itself is tlu; frame; 
it lives in the habitual pattern wliicli it has created for itself. 
Therefore, the mind itself is fear. Wlmtever the mind doc,s 
goes towards strengthening an old ptittern or furthering a 
new one. This mcan.s that whatever tht: mind doe.s to get 
rid of fear causes fear. 

Fear finds various escapes. I'lie common variety is identi¬ 
fication, is it not? - identification with the country, witli the 
society, with an idea. Haven’t you noticed how you r(:ii|)ond 
when you see a procession, a military [trocession or a 
religious proces,sion, or when the country is in danger of 
being invaded? You then identify yourself with the. country, 
with a being, with an ideology. 'I’here are other times wlicn 
you identify yourself with your child, with your wife, witli :i 
particular form of action or inaction, Indeiitilication is a [>ro- 
cess of self-forgetfulness. So long ttti I am conscious oi the 
‘me’ I know there is ptiin, there is struggle, there is comutuu 
fear. But if I can identify myself with something greater, 
with something worth wliile, with Itcauty, with life, witli 
truth, with belief, witli knowledge, at least temporarily, there 
is an escape from the ‘me’, is there not? If I ttilk .about: ‘my 
country’ I forget myself temporarily, do I liot? If 1 can say 
something about God, I forget myself. If I can identify 
myself with ray family, with a group, with a pariicular 
party, with a certain ideology, then there is a teniporary 
escape. 

Identification therefore is a form of escape from the self, 
even as virtue is a form of escape from the self. T'he man 
who pursues virtue is escaping from the sell: and he ha.s it 
narrow mind not a virtuous mind, for virtue is soiiicthing 
wliicli cannot be pursued. The more you try to become 
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virtuous, the tnore .strength ymi give to the .self, to the ‘me’, 
li’car, which i.sconmion to niu.st (d us in dilfcreiir forms, tmist 
always find a substiiuie am! must ilierefore iucrea.se our 
striiu'cle The more you are identified with a sulisiiiute, the 
greater .sireiigih you' have to hold on to that lor which you 
areprcpiircd'to struggle, to die. lieetima- fear is at the btu:k. 

li we now know what fear Is? Is ii mu; the non-accc[U> 
anieof whatis? We must understand the word ‘aceeiuance’, 

I am not using that word as metming the cil'ort made to 
accept. There is no ([uestion of accepting when 1 perceive 
whtit L When I do not .sei’ clearly what is, then i bring in the 
process of acceptance. 'I’lierefore fear is the non-acceptance 
„f what k How can 1, who am a Imiidle of all tliese re- 
acaions. responses, memories, hopes, deprtasslons, Irvistra- 
lions, who am the iviuili of the movement of comicioiisiie.ss 
blocked, go beyond? Can the mind, without thi.s blocking 
and liiiitlnmce! be conseioiii,? We know, when there is no 
hindrance, what exiraordiriary joy there is, Don’t you know 
when the body is perfeeily lieidthy there is a certain joy, 
well-hcing: ami doiTi you know wlu'ii the mind iseomiilcuely 
free, wilhoiil, any bl'oik, ulieit the eemre of recogiikiotl 
as the 'me' is not them, you experience a ci-rmin joy? 
llaveii't you exjiei'ienceil this state vvheti the sell is idiselit? 

Surely we all liave. , i 

There is understaiiditig and freedom Irom the sell only 
when I can look at it comiilen-ly and hitegrally its a wliolc; 
ami 1 can do that only when 1 umierstaml the whole pro- 
cesH of ail tictiviiy born of desire wliidi is the very expres¬ 
sion of tliought. -- for ihoo,i>hf is not different from desire 
1 without jiistifyiiig it, withom coudetriiiing it, without siip- 
jn’essiiig it:if i can imdirfUaml that, then I sliall know if 
there is ihe possiliility ot going licyoud the re.striclions of 
the self. 





X 

SIMPLICITY 

I WOULD like to discuss what is simplicity, and perhaps from 
that arrive at the discovery of sensitivity, We seem to think 
that simplicity is merely an outward expression, _a with¬ 
drawal: having few possessions, wearing a_ loin-cloth, 
having no home, putting on few clothes, having a small 
bank account, Surely that is not simplicity. That i,s merely 
an outward show. It seems to me that simplicity is es.scntial; 
but simplicity can come into being only when we begin to 
understand the significance of self-knowledge. 

Simplicity is not merely adjustincnt to a pattern. It le- 
quires a great deal of intelligence to be simple and mic 
merely, conform to a particular pattern, however wtirihy 
outwardly. Unfortunately most of us begin by being Hitniik; 
externally, in outward things. It is comparatively easy lo 
have few things and to be satisfied with few things; to be 
content with little and perhaps to share that little with 
others. But a mere outward expression of simpheity n\ 
things, in possessions, surely docs not imply the sirnpliciiy 
of inward being. Because, as the world is at present, iiioie 
and more things are being urged upon us, outwardly, ex¬ 
ternally. Life is becoming more and more complex. In order 
to escape from that, we try to renounce or be detached iToin 
things - from cars, from houses, from organizations, from 
cinemas, and from the innumerable circumstances out¬ 
wardly thrust upon us. We think we shall be .simple by witli- 
drawing. A great many saints, a great many teachers, have 
renounced the world; and it seems to me that such a re¬ 
nunciation on the part of any of us does not solve the 
problem. Simplicity which is fundamental, real, can only 
come into being inwardly; and from that there is an out¬ 
ward expression. How to be simple, then, Ls the problem; 
because that simplicity makes one more and more sensi¬ 
tive., A sensitive mind, a sensitive heart, is essential, for 
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then it is capable of quick perception, quick reception. 

One can be inwardly simple, surely, only by understanding 
the innumerable impediments, attachments, fears, in which 
one is held. But most of us like to be held - by people, 
by possessions, by ideas. We lilte to be prisoners. Inwardly 
wc are prisoners, though outwardly we seem to be very 
simple. Inwardly we are prisoners of our desires, of our 
wants, of our ideals, of innumerable motivations. Simplicity 
cannot be found unless one is free inwardly. Therefore it 
must begin inwardly, not outwardly. 

There is an extraordinary freedom when one understands 
the whole process of belief, why the mind is attached to a 
belief. When there is freedom from beliefs, there is sim¬ 
plicity. But that simplicity requires intelligence, and to be 
intelligent one must be aware of one’s own impechments. 
To be aware, one must be constantly on the watch, not 
established in any particular groove, in any particular pat¬ 
tern of thought or action. After all, what one is inwardly 
does alfect the outer. Society, or any form of action, is the 
projection of ourselves, and without transforming inwardly, 
mere legislation has very little significance outwardly; it 
bring about certain reforms, certain adjustments, but what 
one is inwardly always overcomes the outer. If one is in¬ 
wardly greedy, ambitious, pursuing certain ideals, that in¬ 
ward complexity does eventually upset, overthrow outward 
society, however carefully planned it may be. 

Therefore one must begin witliin - not exclusively, not 
rejecting the outer. You come to the inner, surely, by under¬ 
standing the outer, by finding out how the conflict, the 
struggle, the pain, exists outwardly; as one investigates it 
more and more, naturally one comes to the psychological 
states which produce the outward conflicts and miseries. 
Tlic outward expression is only an indication of our inward 
state, but to understand the inward state one must approach 
through the outer. Most of us do that. In understanding the 
inner - not exclusively, not by rejecting the outer, but by 
understanding the outer and so coming upon the innei - 
we will lind that, as we proceed to investigate the inward 
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complexiiics of our being, we become more and more aensi- 
live, free, ft is this inward simplicity that is so essential, be¬ 
cause that simplicity creates sensitivity. A mind tliat is not 
seiisitive,not alert, not aware, is incapable of any receptivity, 
any creative action. Conformity as a means of making 
ourselves simple really makes the mind and heart dull, 
insensitive. Any form of authoritarian compulsion, im¬ 
posed by the government, by oneself, by the ideal of 
achievement, and so on - any form of conformity mu.st make 
for insensitivity, for not being simple inwardly. Outwardly 
you may conform and give the appearance of simplicity, as 
so many religious people do. They practise various cli.scip- 
Imes, join various organizations, meditate in a particular 
fasliion, and so on - all giving an appearance of simplicity, 
but such conformity does not make for simplicity. Compul¬ 
sion of any land can never lead to simplicity. On the con¬ 
trary, the more you suppress, the more you substitute, the 
more you sublimate, the less there is simplicity, wltercas the 
more you understand the process of sublimation, suppres¬ 
sion, substitution, the greater the possibility of being sinijile. 

Our problems - social, environmental, political, religioms 
- are so complex that we can solve them only l.)y being 
simple, not by becoming extraordinarily erudite .ind clever. 
A simple person sees much more directly, has a more 
direct experience, than the complex person. Our minds are 
so crowded with an infinite knowledge of facts, of what 
others have said, that we have become incapable of being 
simple and having direct experience ourselves, These prob¬ 
lems demand a new approach; and they can be so approaclied 
only when we are inwardly really simple. That simplicity 
, comes only through self-knowledge, through understanding 
ourselves; the ways of our thinking and feeling; the move¬ 
ments of our thoughts; our responses; how we conform, 
through fear, to public opinion, to what others say, what the 
Buddlta, the Christ, the great saints have said - all of which 
indicates our nature to conform, to be .safe, to Ite secure. 
Wlien one is seeking security, one is obviously in a state of 
fear and therefore there is no simplicity. 
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Without being simple, one cannot be sensitive - to the 
trees, to the birds, to the mountains, to the wind, to all the 
things which are going on about us in the world; if one is not 
simple one cannot be sensitive to the inward intimation of 
tilings. Most of us live so superficially, on the upper level 
of our consciousness; there we try to be thoughtful or in¬ 
telligent, which, is synonymous with being religious; there 
we try to make our minds simple, through compulsion, 
through discipline. But that is not simplicity. When we force 
the upper mind to be simple, such compulsion only hardens 
the mind, does not make the mind supple, clear, quick. To 
be simple in the whole, total process of our consciousness is 
extremely arduous; because there must be no inward 
reservation, there must be an eagerness to find out, to in¬ 
quire into the process of our being, which means to be awake 
to every intimation, to every hint; to be aware of our fears, 
of our hopes, and to investigate and to be free of them more 
and more and more. Only then, when the mind and the 
heart are really simple, not encrusted, are we able to solve 
the many iiroblems that confront us. 

Knowledge is not going to solve our problems. You may 
know, for example, that there is reincarnation, that there is 
a continuity after death. You may know, I don’t say you do; 
or you may be convinced of it. But that does not solve the 
problem. Death cannot be shelved by your theory, or by in¬ 
formation, or by conviction. It is much more mysterious, 
much deeper, much more creative than that. 

One must have the capacity to investigate all these things 
anew; because it is only through direct experience that our 
problems arc solved, and to have direct experience^ there 
must be simplicity, which means there must he sensitivity. 
A mind is made dull by the weight of knowledge. A mind 
is made dull by the past, by the future. Only u mind that 
i.s capable of adjusting itself to the present, continually, from 
moment to moment,'can meet the powerful influences and 
prcssurcvs constantly put upon us by our environment. 

Thus a religious man is not really one who puts on a robe 
or a loin-cloth, or lives on one meal a day. or has taken in- 
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numerable vows to be this and not to be that, but one who 
is inwardly simple, who is not becoming anything. Such a 
mind is capable of extraordinary receptivity, because there 
is no barrier, there is no fear, there is no going towards 
something; therefore it is capable of receiving grace, God, 
truth, or what you will. But a mind that is pursuing reality 
is not a simple mind. A mind that is seeking out, searcliing, 
groping, agitated, is not a simple mind. A mind that con¬ 
forms to any pattern of authority, inward or outward, cannot 
be sensitive, And it is only when a mind is really sensitive, 
alert, aware of all its own happenings, responses, thoughts, 
when it is no longer becoming, is no longer shaping itself to 
be something - only then is it capable of receiving that 
which is truth. It is only then that there can be happiness, 
for happiness is not an end - it is the result of reality. When 
the mind and the heart have become simple and therefore 
sensitive - not through any form of compulsion, direction, 
or imposition - then we shall see that our problems can be 
taclded very simply. However complex our problems, we 
shall be able to approach them freshly and see them dif¬ 
ferently. That is what is wanted at the present time: people 
who are capable of meeting this outward confusion, turmoil, 
antagonism anew, creatively, simply - not with theories nor 
formulas, either of the left or of the right. You cannot meet 
it anew if you are not simple. 

A problem can be solved only when we approach it thus. 
We cannot approach it anew if we are tliinktng in terms of 
certain patterns of thought, religious, political or otherwise. 
So we must be free of all these things, to be simple. That is 
why it is so important to be aware, to have the capacity to 
understand the process of our own thinking, to be cognizant 
of ourselves totally; from that there comes a simplicity, 
there comes a humility, which is not a virtue or a practice. 
Humility that is gamed ceases to be humility. A mind that 
makes itself humble is no longer a humble mind. It is only 
when one has humility, not a cultivated humility, that one is 
able to meet the things of life that are so pressing, because 
then one is not important, one doesn’t look through one’s 
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own pressures and sense of importance: one looks at the 
problem for itself and then one is able to solve it. 


XI 

AWARENESS 

To know ourselves means to know our relationship with the 
world - not only with the world of ideas and people, but 
also with nature, with the things we possess. That is, our 
life - life being relationship to the whole. Does the under¬ 
standing of that relationship demand specialization? Ob¬ 
viously not. What it demands is awareness to meet life as a 
whole. How is one to be aware? That is our problem. How 
is one to have that awareness - if I may use this word with¬ 
out making it mean specialization? How is one to be 
capable of meeting life as a whole? - which means not only 
personal relationship with your neighbour but also with 
nature, with the things that you possess, with ideas, and with 
the things that the mind manufactures as illusion, desire 
and so on. How is one to be aware of this whole process of 
' relationship? Surely that is our life, is it not? There is no 
life without relationship; and to understand this relation¬ 
ship does not mean isolation. On the contrary, it demands 
a fuU recognition or awareness of the total process of rela¬ 
tionship. 

How is one to be aware? How are we aware of anything? 
How are you aware of your relationship with a person? How 
are you aware of the trees, the call of a bird? How are you 
aware of your reactions when you read a newspaper? Are 
we aware of the superficial responses of the mind, as well as 
the inner responses? How are we aware of anything? First 
we are aware, are we not?, of a response to a stimulus; that 
is an obvious fact; I see something beautiful, and there is 
a response, then sensation, contact, identification and 
desire. That is the ordinary process, isn’t it? We can 
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observe what actually takes place, without studying any books. 

So through identification you have pleasure and pain. 
And our ‘capacity’ is this concern with pleasure and the 
avoidance of pain, is it not? If you arc interested in some¬ 
thing, if it gives you pleasure, there is ‘capacity immedi¬ 
ately; there is an awareness of that fact immediately; and 
if it is painful the ‘capacity’ is developed to avoid it. So long 
as we are looldng to ‘capacity’ to understand ourselves, I 
think we shall fail; because the understanding of ourselves 
docs not depend on capacity. It is not a technique that you 
develop, cultivate and increase through time, through con¬ 
stantly sharpening. This awareness of oneself can be tested, 
surely, in the action of relationsMp; it can be tested in the 
way we talk, the way we behave. Watch yourself without any 
identification, without any comparison, without any ^con¬ 
demnation; just watch, and you will see an extraordinary 
thing taking place. You not only put an end to an activity 
which is unconscious - because most of our activities are un¬ 
conscious - you not only bring that to an end, but, further, 
you are aware of the motives of that action, without inquiry, 
without digging into it. 

When you are aware, you see the whole process of your 
thinking and action; but it can happen only when there is 
no condemnation. Wlien I condemn something, I do not 
understand it, and it is one way of avoiding any kind of 
understanding. I tliink most of us do that purposely; we 
condemn immediately and we think we have understood. If 
we do not condemn but regard it, are aware of it, then 
the content, the significance of that action begins to open 
up. Experiment with this and you will see for yourself. Just 
be aware - without any sense of justification - which may 
appear rather negative but is not negative. On the contrary, 
it has the quality of passivity which is direct action; and you 
will discover tliis, if you experiment with it. 

After aU, if you want to understand something, you have 
to be in a passive mood, do you not? You cannot keep on 
tlunking about it, speculating about it or questioning it. You 
have to be sensitive enough to receive the content of it. It 
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is like being a sensitive photographic plate. If I want to 
understand you, I have to be passively aware; then you 
begin to tell me all your story. Surely that is not a question 
of capacity or specialization. In that process we begin to 
understand ourselves - nor only the superficial layers of om’ 
consciousness, but the deeper, which is much more im¬ 
portant; because there are all our motives and intentions, 
our hidden, confused demands, anxieties, fears, appetites. 
Outwardly we may have them all under control but in¬ 
wardly they are boiling. Until those have been completely 
understood through awareness, obhously there cannot be 
freedom, there cannot be happiness, there is no intelligence. 

Is intelligence a matter of specialization? - intelligence 
being the total awareness of our process. And is that intelli¬ 
gence to be cultivated through any form of specialization? 
Because that is what is happening, is it not? The priest, the 
doctor, the engineer, the industrialist, the business man, the 
professor - we have the mentality of all that specialization. 

To realize the highest form of intelligence - which is 
truth, wlrich is God, which cannot be described - to realize 
that, we think we have to make ourselves specialists. We 
study, we grope, we search out; and, with tlie mentality of 
the specialist or looking to the specialist, we study ourselves 
in order to develop a capacity wlrich will help to imravel our 
conflicts, our miseries. 

Our problem is, if we are at all aware, whether the conflicts 
and the miseries and the sorrows of our daily existence can 
be solved by another; and if they cannot, how is it possible 
for us to tackle them? To understand a problem obviously 
requires a certain intelligence, and that mtelligence cannot 
be derived from or cultivated through specialization. It 
comes into being only when we are passively aware of the 
whole process of our consciousness, which is to be aware of 
ourselves without choice, without choosing what is right and 
what is wrong. When you are passively aware, you will see 
that out of that passivity - which is not idleness, which is not 
sleep, but extreme alertness - the problem has quite a dif¬ 
ferent significance; which means there is no longer identifi- 
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cation with the problem and therefore there is no judge¬ 
ment and hence the problem begins to reveal its content. It 
you are able to do that constantly, continuously dren every 
problem can be solved fundamentally, not super icially, rimt 
is the difficulty, because most of us are incapalile ot being 

passively awarejettingthcproblcm tell thcstoryvvithoutt^^^^ 

interpreting it. We do not know how to look at a pioblun 
dispa^ssionamly. We are not capable of it, unfortunate y, 
because we want a result from the problem, we want an 
answer, we are looking to an end; or we try to translate the 
problem according to onr pleasure or pam; or 
answer already on how to deal with the problem. Thereloic 
we approach a problem, which is always new, with the 
old pattern, The challenge is always the new, but our 
response is always the old; and our difficulty is to meet the 
challenge adequately, that is fully. The problem is always a 
problem of relationship - with things, with people or with 
ideas; there is no other problem; and to meet the problem 
of relationship, with its constantly varying dciminds - to 
meet it rightly, to meet it adequately - one has to be aware 
passively. This passivity is not a question of determination, 
of will, of discipline; to be aware that we arc not pa.ssive is 
the beginning. To be aware that we want a particular answ'cr 
to a particular problem ~ surely that is the beginning: to 
know ourselves in relationship to the problem and how we 
deal with the problem. Then as we begin to know ourselves 
in relationship to the problem - how we respond, \yhat are 
our various prejudices, demands, pursuits, in meeting that 
problem - this awareness will reveal the process of onr own 
thinldng, of our own inward nature; and in that there is a 
release, 

What is important, surely, is to be aware without choice, 
because choice brings about conflict. The chooser is in con¬ 
fusion, therefore he chooses; if he is not in confusion, there 
is no choice. Only the person who is confused chooses what 
he shall do or shall not do. The man who is clear and simple 
does not choose; what is, is, Action based on an idea is 
obviously the action of choice and such action is not 
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liberating; on the contrary, it only creates further resistance, 
further conflict, according to that conditioned thinking. 

The important thing, therefore, is to be aware from 
moment to moment without accumulating the experience 
which awareness brings; because, the moment you accumu¬ 
late, you are aware only according to that accumulation, 
according to that pattern, according to that experience. 
That is, your awareness is conditioned by your accumula¬ 
tion and therefore there is no longer observation but merely 
translation. Where there is translation, there is choice, and 
choice creates conflict; in conflict there can be no under¬ 
standing. 

Life is a matter of relationship; and to understand that 
relationship, which is not static, there must be an awareness 
which is pliable, an awareness which is alertly passive, not 
aggres.sively active. As I said, this passive awareness does 
not come through any form of discipline, tkough any 
practice. It is to be just aware, from moment to moment, of 
our thinking and feeling, not only when we are awake; for 
we shall see, as we go into it more deeply, that we begin to 
dream, that we begin to throw up all kinds of symbols 
which we translate as dreams. Thus we open the door into 
the hidden, which becomes the known; but to find the un¬ 
known, we must go beyond the door - surely, that is our 
difficulty. Reality is not a thing which is knowable by the 
mind, because the mind is the result of the known, of the 
past; therefore the mind must understand itself and its 
functioning, its truth, and only then is it possible for the un¬ 
known to be. 


XII 

DESIRE 

For most of us, desire is quite a problem; the desire for 
property, for position, for power, for comfort, for im- 
mortality.for continuity, the desire to be loved, to have some- 
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thing permanent, satisfying, lasting, sometlhng which is 
beyond time. Now, what« desire? What is this thing that is 
urging, compelling us? I am not suggesting that we should 
be\atified with what we have or with what we are, which 
is merely the opposite of what we want. We are tying to 
see what desire is, and if we can go into it tentatively, hesi- 
. tantly, I think we shall bring about a transfonmuion which 
is not a mere substitution of one object of desire for miother 
object of desire. This is generally what we mean by change, 
is it not? Being dissatisfied with one particular objey of 
desire, we find a substitute for it. We are merlastmgly 
moving from one subject of desire to another which we con¬ 
sider to be higher, nobler, more refined; but, howyer re¬ 
fined, desire is still desire, and in this movement of desire 
there is endless struggle, the conflict of the opposite. _ 

Is it not, therefore, important to find out what is desire 
and whether it can be transformed? What is desire? Is it 
not the symbol and its sensation? Desire is sensation with 
the object of its attainment. Is there desire without a symbol 
and its sensation? Obviously not. The symbol may be a 
picture, a person, a word, a iiarae, an image, an idea which 
gives me a sensation, which makes me feel that I like or 
dislike it; if the sensation is pleasurable, I want to attyi, 
to possess, to hold on to its symbol, and continue in diat 
pleLiire. From time to time, according to my inclinations 
and intensities, I change the picture, the image, the object. 
With one form of pleasure I am fed up, tired, bored, so 1 
seek a new sensation, a new idea, a new ymbol. I reject the 
old sensation and take on a new one, with new words, new 
significances, new experiences. I resist the old and yield 
to the new which I consider to be higher, nobler, mom satis¬ 
fying. Thus in desire there is a resistance ancl a yicklmg, 
which involves temptation; and of course in yielding to a 
particular symbol of desire there is always the fear of 
frustration, 

If I observe the whole process of desire m myself I sy that 
there is always an object towards which my mind is diryted 
for further sensation, and that in this process theie is in- 
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volved resistance, temptation and discipline. There is per¬ 
ception, sensation, contact and desire, and the mind becomes 
the mechanical instrument of this process, in which synfliols, 
words, objects are the centre around which all desire,':d! pur¬ 
suits, all ambitions are built; that centre is the ‘me’. Can I 
dissolve that centre of desire - not one particular desire, one 
particular appetite or craving, but the whole structure of 
desire, of longing, hoping, in which there is always the fear 
of frustration? The more I am frustrated, the more strength 
I give to the ‘me’. So long as there is hoping, longing, there is 
always the background of fear, which again strengthens 
that centre. And revolution is possible only at that centre, 
not on the surface, which is merely a process of distraction, 
a superficial change leading to mischievous action. 

When I am aware of this whole structure of desire, I see 
,how niy mind has become a dead centre, a mechanical pro¬ 
cess of memory. Having tired of one desire, I automatically 
want to fulfil myself in another. My mind is always experi¬ 
encing in terms of sensation, it is the instniment of sensa¬ 
tion. Being bored with a particular sensation, I seek a new 
sensation, which may be what I call the realization of 
God; but it is still sensation. I have had enough of this world 
and its travail and I want peace, the peace that is everlast¬ 
ing; so I meditate, control, I shape my mind in order to ex¬ 
perience that peace. The experiencing of that peace is still 
sensation. So my mind is the mechanical instrument of 
sensation, of memory, a dead centre from wliich I act, tliink. 
The objects I pursue are the projections of the mind as 
symbols from which it derives sensations. The word ‘God’, 
the word ‘love’, the word ‘communism’, the word ‘demo¬ 
cracy’, the word ‘nationalism’ - these are all symbols 
which give sensations to the mind, and therefore the mind 
clings to them. As you and I know, every sensation comes to 
an end, and so we proceed from one sensation to another; 
and every sensation strengthens the habit of seeking further 
sensation. Thus the mind becomes merely an instrument of 
sensation and memory, and in that process we are caught. 
So long as the mind is seeking further experience it can 
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think only in terms of sensation; and 

m^ bT spontaneous, creative, vital, strikingly new it 

Sltiy .0 -i P—£‘“ 

tion which then becomes a memory. Theuioic me cxptri 

Te Sad a»d 4e mind becomes merely a stagnant pool 

° h'S™ gone into it at all deeply wc are familiar with 
d “ process; aid we seem to be incapable o 8“»| 

We want to go beyond, because we arc tired of tin tndks 
^Itae tWsLknleal porsui. of sensation; so the m.nd 

“the idea of truth,‘of God; it dreams otav,.;,l change 

S^plaling a prindpal part in that change, and so on 
and onU L Hence there is never 
myself I see this process of desire going on, whieh is 
« hanical, repetitile, which holds the mind m a process 
SSne and Lke, of it a dead centre of the past in which 
there is no creative spontaneity. Also there ,iie sudden 
moments of creation, of that which is not of the mind, 
which is not of memory, which is not of scnsalion or of 

Ora problem, therefore, is to iindcnstand desire - not 
how far it should go or where it should come to an end, but 

to understand the whole process of desire, the ciavuigs, the 
longings, the burning appetites. Most of us tliink that 
possessing very little indicates freedom from desire - ami 
how we worsliip those who have but few ilungs! A loin¬ 
cloth, a robe, symbolizes our desire to lie Iree 1mm desire; 
but that again is a very superficial reaction. Why begin at 
the superficial level of giving up outward po.sseHsions when 
your mind is crippled with innumerable wants, innumerable 
desires, beliefs, struggles? Surely it b there that the revolu- 
tion must take place, not in how much you possess or what 
clothes you wear or how many meals you cat. But we are 
impressed by these things because our minds are veiy 
superficial. 

Your problem and my problem is to see whether me mind 
can ever be free from desire, from sensation. Surely crea¬ 
tion has nothing to do with sensation; reality, (»od, or what 
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you will, is not a state wliich can be experienced as sensa¬ 
tion. When you have an experience, what happens? It has 
given you a certain sensation, a feeling of elation or de¬ 
pression. Naturally, you try to avoid, put aside, the state of 
depression; but if it is a joy, a feeling of elation, you pursue 
it. Your experience had produced a pleasurable sensation 
and you want more of it; and the ‘more' strengthens the 
dead centre of the mind, which is ever craving further ex¬ 
perience. Hence the mind cannot experience anything new, 
it is incapable of experiencing anything new, because its 
approach is always through memory, through recognition; 
and that which is recognized through memory is not truth, 
creation, reality. Such a mind cannot experience reality; 
it can only experience sensation, and creation is not sensa¬ 
tion; creation is something that is everlastingly new from 
moment to moment. 

Now I realize the state of my own mind; I see that it is 
the instrument of sensation and desire, or rather that it is 
sensation and desire, and that it is mechanically caught up 
in routine. Such a mind is incapable of ever receiving or 
feeling out the new; for the new must obviously be some¬ 
thing beyond sensation, which is always the old. So, tills 
mechanical process with its sensations has to come to an 
end, has it not? The wanting more, the pursuit of symbols, 
words, images, with their sensation - aU that has to come to 
an end. Only then is it possible for the mind to be in that 
state of creativeness in which the new can always, come into 
lieing. If you will understand without being mesmerized 
by wf)rtl,s, by htibits, by ideas, and see how important it is 
to have the new constantly impinging on the mmd, then, 
perhaps, you will imderstand the process of desire, the 
routine, the boredom, the constant craving for experience. 
Then I think you will begin to see that desire has very little 
significance in life for a man who is really seeking. Obviously 
there are certain physical needs: food, clothing, shelter, but 
they never become psychological appetites, things on which 
the mind builds itself as a centre of desire. Beyond the 
physictil needs, any form of desire - for greatness, for truth, 
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for virme - become, a pjchobgol process by >.luch the 
Idbnild, the idea of dte W and strensdtens itself at 

see to process, *0 you arc really aware of 
it withom opposition, without a sense of temptation, with- 

« esistauc%out jmstifying or judging It, then 

torLt the mind is capable of receiving the new and 
that the new is never a sensation; therefore it c,ui never Im 
menized, re-experienced I. is a state of being in which 
creaieness comes without invitation, without memory; and 
that is reality. 


XUI 


Life 

live 


RELATIONSHIP AND ISOLATION 

E is experience, experience in relationship, One cannot 
ive in isolation; so life is relationship and rcliittonship is 
iction. And how can one have that capacity ioi: uiuki- 
standing relationship which is life? Docs not relationship 
mean not only communion with people Init inttmacy with 
things and ideas? Life is relationship, which is expressed 
through contact with things, with people and with ideas. In 
undemanding relationship we shall have capacity to meet 
life fully, adequately. So our problem is not capacity - lot 
capacity is not independent of reliuionsliip - but rather the 
understanding of relationship, which wilUiaturally pro¬ 
duce the capacity for quick pliability, for quick adjustment, 

for quick response, ,. , ,• 

Relationship, surely, is the mirror in which you discover 
yourself. Without relation,ship you are not; to be is tti he 
related; to be related is existence. You exist only in relatmn- 
ship; otherwise you do not exist, existence has no nieaiiing. 
It is not because you think you are that you come into 
existence. You exist because you are related; and it i,s the 
lack of understanding of relationship that causes conflict. 
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Now there is no understanding of relationship, because 
we use relationship merely as a means of furthering achieve¬ 
ment, furthering transformation, furthering becoming. But 
relationship is a means of self-discovery, because relation¬ 
ship is to be; it is existence. To understand myself, I must 
understand relationship. Relationslrip is a mirror in which I 
can see myself. That mirror can either be distorted, or it can 
be ‘as is’, reflecting that which is. But most of us sec in 
relationship, in that mirror, things we would rather see; we 
do not see what is. We would rather idealize, escape, we 
would rather live in the future than understand that relation¬ 
ship in the immediate present. 

Now if we examine our life, our relationship with another, 
we shall see that it is a process of isolation. We arc really 
not concerned with another; though we talk a great detil 
about it, actually we are not concerned. We are related to 
someone only so long as that relationship gives us a refuge, 
so long as it satisfies us. But the moment there is a dis¬ 
turbance in the relationship which produces discomfort in 
ourselves, we discard that relationsliip. In other words, there 
is relationship only so long as we are gratified. This may 
sound harsh, but if you really examine your life very 
closely you will see it is a fact; and to avoid a fact is to live in 
ignorance, which can never produce right relationship. If 
we look into our lives and observe relationship, we see it is 
a process of building resistance against another, a wall over 
which we look and observe the other; but we always retain 
the wall and remain beliind it, whether it be a psycho¬ 
logical wall, a material wall, an economic wall or a national 
wall. So long as we live in isolation, behind a wall, there is no 
relationship with another; and we live enclosed because it 
is much more gratifying, we think it is much more secure. 
The world is so disruptive, there is so much sorrow, so 
much pain, war, destruction, misery, that we want to escape 
tind live within the walls of security of our own psycho¬ 
logical being. So, relationship with most of us is actually a 
process of isolation, and obviously such relationsliip builds 
a society which is also isolating. That is exactly what is 
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haroenuie ttooughom tlic world; you ro»>«iu >“ 7“" “'‘1' 
K'strei your baud ovor- tk '*8 ■ 
oMiomdism, biotherliood wtot yo« ' " f , 

sovereign governments, armies, continne. Still elinyuj,_ 
Z ol Ltatta, you tlriuk yor. car. croate wo. d ™y 
world peace - which is impossible, So long as )oii h.ive a 
frontie?, whether national, economic, religious ui socui, 
it is an obvious fact that there cannot be peace in the uoi d 
The process of isolation is a process of the search lor 
power; Lethcr one is seeking power iiu ividiia ly oi lo a 
Lial or national grotip there must be ! 

very desire for power, for position, is sqiarutism. Alia 1, 
that is what each one wants, is it nott He wants » 
position in which he can dominate, wknher i>t_liome, in 
the office, or in a bureaucratic regime, Isach one is seekmg 
power, and in seeking power he wall establish a society 
which is based on power, military, mdustnal, ecotioiuic, and 
so on - which again is obvious. Is not the desire lor |iuwer in 
its very nature isolating? I think it is very important to 
understand this, because the man who wants a pt'acelul 
world in which there arc no wars, no appalling desiruction, 
no catastrophic misery on an imnieasitralile scale, must 
understand this fundamental cpicstion, must be iioti' A man 

who is affectionate, who is kindly, has no sense of power, and 
therefore such a man is not bound to any nationality, to any 
flag. He has no flag. 

There is no such thing as living in isolation - no country, 
no people, no individuai, can live in isolation; yet, because 
you are seeking power in so many dilferem ways, you breed 
isolation. The nationalist is a curse because through lii.s very 
nationalistic, patriotic spirit, he is creating a wall of isolation, 
u He is so identified with his country that he builds-a w'uH 
feagainst another, What happens when you build a wall 
f against: something? That something is constantly beating 
againat your wall, When you resist something, the very resis¬ 
tance indicates that you are in conflict with the other, So 
nationalism, which is a process of isolation, which is the 
outcome of the search for power, cannot bring about peace 
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in the world. The man who is a nationalist and talks of 
brotherhood is telling a lie; he is living in a state of contra¬ 
diction. 

Can one live in the world without the desire for power, 
for position, for authority? Obviously one can. One does it 
when one docs not identify oneself with something greater. 
This identification with something greater - the party, the 
country, the race, the religion, God - is the search for power, 
Because you in yourself are empty, dull, weak, you like to 
identify yourself with something greater. That desire to 
identify yourself with something greater is the desire for 
power. 

Relationship is a process of self-revelation, and, with¬ 
out knowing oneself, the ways of one’s own mind and 
heart, merely to establish an outward order, a system, a 
cunning formula, has very little meaning. What is impor¬ 
tant is to understand oneself in relationship with another. 
Then relationship becomes not a process of isolation but a 
movement in which you discover your own motives, your 
own thoughts, your own pursuits; and that very discovery 
is the beginning of liberation, the beginning of transforma¬ 
tion. 

XIV 

THE THINKER AND THE THOUGHT 

In all our experiences, there is always the experiencer, the 
observer, who is gathering to himself more and more or 
denying himself. Is that not a wrong process and is that not 
a pursuit which does not bring about the creative state? If it 
is a wrong process, can we wipe it out completely and put it 
aside? That can come about only when I experience, not as 
a tl linker experiences, but when I am aware of the false 
proces,H and see that there is only a state in wMch the 
thinker is the thought . 

So long as I am experiencing, so long as I am becoming, 
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ne?engtintMnm«timia 

diete mustbe thU dualistic 

and the thought two squut 

no integration, there is always i ^ ^ collectivelv. 

through the wiU_of action to le oi jj, th^ 

individually, nationally ^ , cxpiTiiaicer and 

the experience, there must be • , . .i,,.',a,server 

only possible when the thinker is no ’ ^ ^ j 

rhlt u we know at present there arc the llimka .nia uu 

thought, the observer and the 

the experienced; there arc two dillcrent states. On, ello.t 
beyond this will which is 

which this dualistic action as nott lhat n 1) ^ 

when we directly experience the state 

is the tliouKht We now tliink the thought is .sepaiat •_ 

L 4 Ir ut" fct so? Wo would lib .0 ,h.nl n - 
- lie Ihm'tho thinta can explain .na..c.s llirongl. h.a 
thought, The elfott el the thinket is lo Inuonie mote m ht - 
eonic le«; and thetefoic, in that sttuggie, “ “ 

of the will, in ‘becoming’, tlwe ts always l»- J 
factor; we are pursuing a false proe;(,'ss and • 1 

‘"1’there a division between the thinker and the-thought^ 
So long as they are separate, divided, ouj e lort is wasie 
we are pursuing a false process which is 
which is^he deteriorating laewt. We think the tliinkcr is 
separate from his thought. When I find that I am grea y, 
poLssive, brutal, I think I should not be all this. Jk 
thinker then tries to alter his tlionghts and the-icfore efiori 
is made to ‘become’; in that process of effort lie pursues tlie 
false illusion that there are two separate processes, w lereas 
there is only one proce,s8. Therein, 1, think, lies the iiiiula- 
meiital factor of deterioration. , , • i 

Is it possible to experience that state when there is only 
one entity and not two separate pi:occ,sses, the exiicriencer 
and the experience? Then perhaps wc shall find out what 
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it is to be creative, and what the state is in which there is no 
deterioration at any time, in whatever relationship man 
may be. 

I am greedy, I and greed are not two different states; there 
is only one thing and that is greed. If I am aware that I 
am greedy, what happens? I make an effort not to be greedy, 
either for sociological reasons or for religious reasons; that 
.effort will always be in a small limited circle; I may extend 
the circle but it is always limited. Therefore the de¬ 
teriorating factor is there. But when I look a little more 
deeply and closely, I see that the maker of effort is the cause 
of greed and he is greed itself; and I also see that there is 
no ‘me’ and greed, existing separately, but that there is only 
greed. If I realize that I am greedy, that there is not the 
observer who is greedy but I am myself greed, then our 
whole question is entirely different; our response to it is en¬ 
tirely different; then our effort is not destructive, 

What will you do when your whole being is greed, when 
whatever action you do is greed? Unfortunately, we don’t 
think along those lines. There is the ‘me’, the superior 
entity, the soldier who is controlling, dominating. To me 
that process is destructive. It is an illusion and we know why 
we do it. I divide myself into the high and the low in order 
to continue. If there is only greed, completely, not -T operat¬ 
ing greed, what happens? Surely then there is a different 
process at work altogether, a different problem comes into 
being. It is that problem which is creative, in which there is 
no sense of T dominating, becoming, positively or nega¬ 
tively. Wc must come to that state if we would be creative. In 
that state, there is no maker of effort. It is not a matter of 
verbalizing or of trying to find out what that state is; if you 
set aliout it in that way you will lose and you will never find. 
What is important is to see that the maker of effort and the 
object towards which he is making effort are the same. That 
requires enormously great understanding, watchfulness, to 
see how the mind divides itself into the high and the low- 
the high being the security, the permanent entity - but still 
remaining a process of thought and therefore of time. If 
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can THINKING SOLVE OUE PROBLEMS? 

ever will. We have ®Jj'',he more 

way out ol our corapexiy-^ . ^ die greater the 

Weom. the more subtle th -X,, do uot 

variety of systems, of t . i, j „ „! ,hcy 

* Tm rnSr SS; the way of thought 
never Will. iHcminaib.iiui eiifliciiltv. It seems to 

“ *rCd^Ztos™^‘“”'6' 

“SUng has uot solved out rhlcms The eta o», 

myself. So far we have used the mmd, the ? 

usVesdgace tlte problem and thereby are 1“P‘“5 1" “ 
n Qnliitinn Can thought ever dissolve our problems? Is not 
r r^VSu the laboratory or ou the ttawm| 

tatlaiwaysself-proteetmg,self-perpetuatmg.co^^ 

Is not its activity k-centred? And can such though ever 
problems which thought itself lias 

created? Can the mind, which has created thyno) a, 
I resolve those things that it has itself brought forth? 

F a reaction. If I ask you a question, you 

respond^ to it - you respond according to your memory, to 
your prejudices, to your upbringing, to the climate, to tl 
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whole background of your conditioning; you reply accord¬ 
ingly, you drink accordingly. The centre of this background 
IS the ‘me’ in the process of action. So long as that back¬ 
ground is not understood, so long as that thought process, 
that self which creates the problem, is not understood and 
put an end to, we are bound to have conflict, within and with¬ 
out, in thought, in emotion, in action. No solution of any 
kind, however clever, however well thought out, can ever 
put an end to the conflict between man and man, between 
you and me. Realizing this, being aware of how thought 
springs up and from what source, then we ask, ‘Can thought 
ever come to an end?’ . 

That is one of the problems, is it not? Can thought resolve 
our problems? By thinking over the problem, have you 
resolved it? Any kind of problem - economic, social, 
religious - has it ever been really solved by thinldng? In 
your daily life, the more you think about a problem, the 
more complex, the more irresolute, the more uncertain it 
becomes. Is that not so in our actual, daily life? You may, 
in thinking out certain facets of the problem, see more 
cleaily another person’s point of view, but thought cannot 
see the completeness and fullness of the problem - it can 
see only partially and a partial answer is not a complete 
answcf, therefore it is not a solution. 

The more we think over a problem, the more we in¬ 
vestigate, analyse and discuss it, the more complex it 
becomes. So is it possible to look at the problem comprehen¬ 
sively. wholly? How IS this possible? Because that, it seems 
to me, is our major difficulty. Our problems are being multi¬ 
plied - there is imminent danger of war, there is every kind 
of disturbance in our relationships - and how can we under¬ 
stand all that comprehensively, as a whole? When is that 
possible? Surely it is only possible when the process of 
thinking - which has its source in the ‘me’, the self, in the 
background of tradition, of conditioning, of prejudice, of 
hope, of despair ~ has come to an end, Can we understand 
this self, not by analysing, but by seeing the thing as it is, 
being aware of it as a fact and not as a theory? - not 
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seeking to dissolve the self in order to acliieve a result but 
seeing the activity of the self, the ‘me’, constantly in 
action? Gan we look at it, without any moTCinent to destroy 
or to encourage? That is the proldcni, is it not? If, in each 
one of us, the centre of the ‘me’ is_ non-existent, with its 
desire for power, position, authority, continuance, self- 
preservation, surely our problems will come to an ciidl 

The self is a problem that thought cannot resolve. Tliere 
must be an awareness which is not of thought, T(j be aware, 
without condemnation or justification, of the activities of the 
self - just to be aware - is sufficient. If you are aware in order 
to find out hoto to resolve the problem, in-order to trans¬ 
form it, in order to produce a result, then it ivS still within 
the field of the self, of the ‘me’.. So_long as we arc seek¬ 
ing a result, whether through analysis, tlirough awareness, 
thi'ough constant examination of every thought, we are .still 
within the field of thought, which is within the Held of ilie 
‘me’, of the ego. 

As long as the activity of the inind exists, surely there can 
be no love. When there is love, we shall have no soi.ial jirob- 
lems. But love is not something to be accjuired. The mind 
can seek to acquire it, like a new tliouglit, a new gadget, 
a new way of thinking: but the mind cannot be in a si ate of 
love so long as thought is acquiring love. So long as the mind 
is seeking to be in a state of non-greed, surely it is still 
greedy, is it not? Similarly, so long as the mind wisliCH, 
desires, and practises in order to be in ti stiue in which there 
is love, surely it denies that state, does it not? 

Seeing this problem, this complex problem of living, and 
being aware of the process of our own thinking and realizing 
that it actually leads nowhere - when we dee|)ly ri‘alize iliat, 
then surely there is a state of intelligence which i.H iiot indi¬ 
vidual or collective. Then the problem of the relationuhip 
of the individual to society, of the individmil to tire com¬ 
munity, of the individual to reality, ceases; because tlien 
there is only intelligence, which i.s neither personal nor im¬ 
personal. It is this intelligence alone, I feel, that ciut solve 
our immense problems. That cannot be a icsnlt; it comes into 

84 f 


The Problems of Living 

being only wlicn we understand this whole total process of 
thinking, not only at the conscious level but also at the 
deeper, hidden levels of consciousness. 

To understand any of these problems we have to have a 
very quiet mind, a very still mind, so that the mind can look 
at the proiiiem without interposing ideas or theorie.s, with¬ 
out any clisti'action. That is one of our difficulties - because 
thought has become a distraction. When I want to under¬ 
stand, look at something, I don’t have to think about it -1 
look at it. The moment I begin to think, to have ideas, 
opinions about it, I am already in a state of distraction, look¬ 
ing away from the thing which I must understand, So 
thought, when you have a problem, becomes a distraction - 
though being an idea, opinion, judgement, comparison - 
which prevents us from looking and thereby understanding 
and resolving the problem. Unfortunately for most of us 
tlioiight has liccome so important. You say, ‘How can I exist, 
be, witliout tliinking? How can I have a blank mind?’ To 
have a blank mind is to lx: in a state of .stupor, idiocy or 
what you will, and your instinctive reaction is to reject it. 
But surely a mind th;it i.s very quiet, a mind that is not di.s- 
tracted by its own ilioiight, a mind that is open, can look 
at tlie problem very directly and very simply. And it is this 
capacity to look without any distraction at our prolilems 
that is the only sohitioii. For that there must be a quiet, 
traiupiil mind. 

Such a mind is nor a result, is not an cnd-|)ro(liict of a 
practice, ol' meditation, of control. It comes into being 
through no form of discipline or com|nilsion or sulilimation, 
witlunit any dfort of the ‘me’, of tliought; it comes into 
being when I understand the whole process of thinking - 
when 1 can .see a fact witliout any distraction. In that state 
of tranquillity of a mind that is really still there is love. And 
it is love alone tluu can solve all our human problenus. 


XVI 



TIME AND transforma 1 ION 

I WOULD tte to talk a little about what is time, Itecause I 
think the enridtment, the beauty and .s.bd, icam:e ol that 
which is timeless, of that which is true, can he experienced 
only when we understand the whole process ot tmie. Altci 
all, we are seeking, each in his own way. a sense ol hai-pi- 
ness, of enrichment. Surely a life that has signilicance, the 
riches of true happiness, is not of time. Like love, such ,i life 
is timeless; and to understand tliat whicii is time ess. we 
must not approach it through time l:)ut ratlier understand 
rime. We must not utilize time as a means of attaining, 
realizing, apprehending the timeless. That is what we arc 
doing most of our lives: spending time in trying to grasp 
that which is timeless, so it is important to uiulcrsiand wliat 
we mean by time, because. I think it is possible to be Irec ui 
time, It is very important to understand time as :i wliole 
and not partially. 

It is interesting to realize that our lives are mostly spent 
in time -time, not in the sense of ehronologlcal seiiiieiice. 
of minutes, hours, days and years,^ but lii the sense ol: 
psychological memory, We live by time, we arc the result 
of time. The present is merely the passage of the past to the 
future. Our minds, our activities, our being, are founded on 
time; without time we cannot think, because, thimglit is the 
result of time, thought is the product of many ye.sterdays 
and there is no thought without memory. Memory is time; 
for there are two kinds of time, the chronological and the 
psychological. There is time as yesterday by the watch and 
as yesterday by memory, You cannot reject t:lir()ii()logical 
itime; it would be absurd - you would ini,ss your train. But 
is there really any time at all apart from cliroiiological 
time? Is there time as the mind thinks of it? Is there time 
apart from the mind? Surely time, psychological tiivic, is the 
product of the mind. Without the foundation of thought 
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there is no time - time merely being memory as yesterday in 
conjunction with today, which moulds tomorrow. That is, 
memory of yesterday’s experience in response to the 
present is creating the future - which is still the process of 
thought, a path of the mind. I'he thought process brings 
about psychological progress in time but is it real, as real as 
chronological time? And can we use that time which is of 
the mind as a means of understanding the eternal, the time¬ 
less? As I said, happiness is not of yesterday, happiness is 
not the product of time, happiness is always in the present, 
a timeless state. I do not know if you have noticed that when 
you have ecstasy, a creative joy, a series of bright clouds 
surrounded by dark clouds, in that moment there is no time: 
there is only the immediate present, The mind, coming in 
after the experiencing in the present, remembers and 
wishes to continue it, gathering more and more to itself, 
thereby creating time. So time is created by the ‘more’; 
time is acc|uisition and time is also detachment, which is still 
an ac(]iiisition of the mind. I’hercfore merely disciplining 
the mind in time, conditioning thought within the frame¬ 
work of time, which is memory, surely does not reveal that 
which is timeless. 

Is transformation a matter of time? Most of us arc 
accusiomed to think tliat time is necessary for transforma¬ 
tion: I am something, and to change what 1 am into what I 
should be requires time. I am greedy, with greed’s results 
of confusion, antagonism, conflict, and misery; to bring 
about tlic transformation, which is non-greed, wc think titne 
i,s ncce.ssary. That is to say time is considered as a means of 
evolving into something greater, of becoming something. 
The problem is this; One is violent, greedy, envious, angry, 
vicious or pas.sinnatc. To transform what is, is time neces¬ 
sary? ],^irst of all, why do wc want to change what is, or 
bring about a transformation? Why? Because what we are 
dissatisfies us; it creates conllict, disturhance, and, di.sliking 
that state, we want something better, something nobler, 
more idealistic. Therefore we desire transformation because 
there is pain, discomfort, conflict. Is conflict overcome by 
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time? If you say it will be overcome by time, you are still in 
conflict. You may say it will take twenty clays or twenty 
years to get rid of conflict, to change what you are, but dur¬ 
ing that time you are still in conflict and therefore time 
does not bring about transformation. When wc use time as 
a means of acquiring a quality, a virtue or a state of being, 
we are merely postponing or avoiding what iv; and I think 
it is important to understand tliis point. Greed or violence 
causes pain, disturbance in the world of our relationship 
with another, which is society; and being conscious of this 
state of disturbance, which we term greed or violence, we 
say to ourselves, ‘I will get out of it in time; I will piaictise 
non-violence, I will practise non-envy, I will practise peace. 
Being in a state of conflict you want to achieve a state in 
which there is no conflict. Now is that state ol' no conflict 
the result of time, of a duration? Obviously not; because, 
while you are achieving a state of noii-violenec, you aix; still 
being violent and are therefore still in conflict. 

Our problem is, can a conflict, a disturlranee, be over¬ 
come in a period of time, whether it he days, years or live.s? 
What happens when you say, ‘I am going to pr.'ictise non¬ 
violence during a certain period of time’? Ihc very practice 
indicates that you are in conflict, does it not? You would 
not practice if yon were not resisting conflict; you s;iy the 
resistance to conflict is necessary in order to overcome con¬ 
flict and for that resistance you must have time. But the 
very resistance to conflict is itself a form of conflict. You tire 
spending your energy in resisting conflict in the form of 
what you call greed, envy or violence Imt your mind is still 
in conflict, so it is important to see the falseness of the pro¬ 
cess of depending on time as a means of overcoming violence 
and thereby be free of that process. Then you are !il)le to be 
what you are: a psychological disturbance which is violence 
itself. 

To understand anything, any human or scientific; ju’ohlern, 
what is important, what is essential? A quiet mind, is it nor?, 
a mind that is intent on understanding. It is not a mind that 
is exclusive, that is trying to concentrate ~ which again is an 

88 


The Problems of Living 

effort of resistance. If I really want to understand something, 
there is immediately a quiet state of mind. When you want 
to listen to music or look at a picture which you love, which 
you have a feeling for, what is the state of your mind? 
Immediately there is a quietness, is there not? When you 
are listening to music, your mind docs not wander all over the 
place; you are listening. Similarly, when you want to under¬ 
stand conflict, you are no longer depenc^g on time at all; 
you are simply confronted with what is, which is conflict. 
Then immediately there comes a quietness, a stillness of 
mind. When you no longer depend on time as a means of 
transforming what is because you see the falseness of that 
process, then you are confronted with what is, and as you 
are interested to understand what is, naturally you have a 
quiet mind. In that alert yet passive state of mind there is 
understanding. So long as the mind is in conflict, blaming, 
resisting, conclemning, there can be no understanding. If I 
want to understand you, I must not condemn you, obviously. 
It is that quiet mind, that still mind, which brings about 
transform.'ition. Wlien the mind is no longer resisting, no 
longer avoiding, no longer discarding or blaming what is 
but is simply passively aware, then in that passivity of the 
mind you will find, if you really go into the problem, that 
there comes a transformation. 

Revolution is only possible now, not in the future; regener¬ 
ation is today, not tomorrow. If you will experiment with 
what I have been saying, you will find that there is immedi¬ 
ate regeneration, a newness, a quality of freshness; because 
the mind is always still when it is interested, when it desires 
or has the intention to understand. The difficulty with most 
of us is that we have not the intention to understand, because 
we arc afraid that if we understood it might bring about a 
revolutionary action in our life, and therefore we resist. It 
is the defence mechanism that is at work when we use time 
or an ideal as a means of gradual transformation. 

Thus regeneration is only possible in the present, not in 
the future, not tomorrow. A man who relies on time as a 
means through which he can gain happiness or realize truth 
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or God is merely deceiving himself; he is living in ignorance 
and therefore in conflict, A man who sees that time is not 
the way out of our difficulty and who is therefore free from 

the false, such a man naturally has the intention to under¬ 
stand; therefore his mind is quiet spontaneously, without For the YoiUlg 

compulsion, without practice. When the mind is still, tran¬ 
quil,not seeMng any answer or any solution, neither resisting 
nor avoiding - it is only then that there can be a regenera¬ 
tion, because then the mind is capable of perceiving what is 
true; and it is truth that liberates, not your effort to be free. 


I 


I WONDER if we have ever asked ourselves what education 
means. Why do we go to school, why do we learn various 
subjects, why do we pass examinations and compete with 
each other for better grades? What does this so-called educa¬ 
tion mean, and what is it all about? This is really a very 
important question, not only for the students, but also for the 
parents, for the teachers, and for everyone who loves this 
earth. Why do we go through the struggle to be educated? 
Is it merely in order to pass some examinations and get a 
job? Or is it the function of education to prepare us while we 
are young to understand the whole process of life? Having 
a job and earning one’s livelihood is necessary - but is that 
all? Are we being educated only for that? Surely, life is not 
merely a job, an occupation; life is something extraordinarily 
wide and profound, it is a great mystery, a vast realm in 
wliich we function as human beings. If we merely prepare 
ourselves to earn a livelihood, we shall miss the whole point 
of life; and to understand life is much more important than 
merely to prepare for examinations and become very profi¬ 
cient in mathematics, physics, or what you will. 

So, whether we are teachers or students, is it not important 
to ask ourselves why we are educating or being educated? 
And what does life mean? Is not life an extraordinary thing? 
The birds, the flowers, the flourishing trees, the heavens, the 
stars, the rivers and the fish therein - all this is life. Life is 
the poor and the rich; life is the constant battle between 
groups, races and nations; life is meditation; life is what we 
call religion, and it is also the subtle, liiddcn things of the 
mind - the envies, the ambitions, the passions, the fears, 
fulfilments and anxieties. All this and much more is life. But 
we generally prepare ourselves to understand only one small 
corner of it. We pass certain examinations, find a job, get 
married, have chilcken, and then become more and more 
like machines. We remain fearful, anxious, frightened of 
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life So, is it the fanction o£ education to help u* 

the whole process ot life, 01 is it merely to prepare . 

Th°atlSX^^^ ™ 8T 

rnrSm^you ever ashed 
are going to do when you grow up? In all hkclihc J 
get married, and befom you know where you arc you v 
Ltkrs and fathers; and you will then be ued to a ] t . 
the kitchen, in which you will gradually withei aWt y. ‘ ^ 
all that your life is going to be? Have you ever J 
selves tHs question? Should you not ask it? If ^ 

is wealthy V may have a fairly good ‘ 

assured, your father may give you a comtortablc ] . n > 

may get richly married; but there also you will dtcuy, de 

teriorate. . , • i i,.,. m 

Surelv, education has no meaning unless it helps > ni_ 

understand the vast expanse of life with ah its 
with its extraordinary beauty, its sorrows and ]oys. i on rn.iy 
win degrees, you may have a series of letters atter^your nniue 
and land a very good job; but then what? What is the i»niut 
of it all if in the process your mind becomes dull, wtmry, 
stupid? So, while you are young, must you not seek to Inid out 
what life is all about? And is it not the true fimclion of edu¬ 
cation to cultivate in you the intelligence which will tryMo 
find the answer to all these problems? Do you know what in¬ 
telligence is? It is the capacity, surely, to think Ircely, witli- 
out fear, without a formula, so that you begin to discovt*r for 
yourself what is real, what is true; but if you are friglittinod 
you will never be intelligent Any form of ambition, spiritual 
^ or mundane, breeds anxiety, fear; therefore ambition (Iocs 
not help to bring about a mind that is clear, simple, direct, 

■ and hence intelligent 

You know, it is really very important while you are young 
to live in an environment in which there is no fear. Most of 
us, as we grow older, become frightened; we are afraid 
of living, afraid of losing a job, afraid of tradition, afraid of 
what the neighbours, or what the wife or husband will say, 
afraid of death. Most of us have fear in one form or another; 
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and where there is fear there is no intelligence. And is it not 
possible for all of ns, while we arc young, to be in an environ¬ 
ment where there is no fear but rather an atmosphere of 
freedom - freedom, not just to do what wc like, but to under¬ 
stand the wliole process of living? Life is really very beauti¬ 
ful, it is not this ugly thing that we have made of it; and you 
can appreciate its richness, its depth, its extraordinary 
loveliness only when you revolt against everything - against 
organized religion, against tradition, against the present 
rotten society - so that you as a human being find out for 
yourself what is true. Not to imitate but to discover - that is 
education, is it not? It is very easy to conform to what your 
society or your parents and teachers tell you. That is a safe 
and easy way of existing; Init that is not living, l)ccause in it 
there is fear, decay, death. To live is to find out for yourself 
what is true, and you can do this only when there is freedom, 
when there is coiitinuou.s revolution inwardly, within your¬ 
self. 

But you arc not encouraged to do this; no one tells you to 
question, to find out for yourself what God is, bectiusc if you 
were to rebel you would become a diinger to all that is false. 
Your parents and society want you to live safely, and you also 
want to live safely. Living safely gcneiailly means living in 
imitation and therefore in I'ear, Surely, tin; lunctifm of educa¬ 
tion i.s to help each one of us to live freely :ind without fear, 
is it not? And to eretite an atmosphere in which there is no 
fear requires a great deal of thinking on your part as well as 
on the part of the teacher, the educator. 

Do you know what this means ~ what an extraordinary 
thing it would be to create an atmosphere in which there is 
no fear? And we must create it, because wc sec that the world 
is caught up in endless wars; it is guided by politicians who 
are always seeking power; it is a world of lawyers, policemen 
and soldiers, of ambitions men tmd women all wanting posi¬ 
tion and all lighting each other to get it. Then there arc the 
so-called saints, the religious gurus with their followers; tliey 
also want power, position, here or in the next life, It is a mad 
world, completely confused, in which the communiat is iight- 
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ins the capitalist, the socialist is resisting both, and every¬ 
body is against somebody, struggling to arrive at a sale p ace, 
a position of power or comfort, The world is tom by conliict- 
iiig beliefs, by caste and class distinctions, by separative 
nationalities, by every form of stupidity and cruelty - and 
this is the world you arc being educated to lit into. You aic 
encouraged to fit into the framework of this disastrous 
society; your parents want you to do that, and you also want 


tofitin. , , 1 

Now, is it the function of education merely to help you to 
conform to the pattern of this rotten social order, or is it to 
give you freedom - complete freedom to grow and create a 
different society, a new world? We want to have this free¬ 
dom, not in the future, but now, otherwise we may all be 
destroyed. We must create immediately an atmosphere of 
freedom so that you can live and find out for yourselves wluit 
is true, so that you become intelligent, so^ that you are aide 
to face the world and understand it, not just conform to it, 
so that inwardly, deeply, psychologically, you are in constant 
revolt; because it is only those who are in constant revolt who 
discover what is true, not the man who conforms, who fol¬ 
lows some tradition, It is only when you arc constantly in¬ 
quiring, constantly observing, constantly learning, that you 
find truth, God, or love; and you cannot inquire, observe, 
learn, you cannot be deeply aware, if you are altaid. So the 
function of education, surely, is to eradicate, inwardly as well 
as outwardly, this fear that destroys human thought, hunian 
relationship and love. 


II 

Perhaps we can approach the problem of fear from another 
angle. Fear does extraordinary things to most of u.s. It 
creates all kinds of illusions and problems. Until we go into 
it very deeply and really understand it, fear will always di.s- 
tort our actions. Fear twists our ideas and makes crooked the 
way of our life; it creates barriers between people, and it 
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certainly destroys love. So the more we go into fear, the more 
we understand and are really free of it, the greater will be our 
contact with all that is around us, At present our vital con¬ 
tacts with life are very few, are they not? But if we can free 
ourselves of fear we shall have wide contacts, deep under¬ 
standing, real sympathy, loving consideration, and great 
will be the extension of our horizon. So let us see if we can 
talk about fear from a different point of view. 

I wonder if you have noticed that most of us want some 
kind of psychological safety. We want security, somebody 
on whom to lean. As a small child holds on to the mother’s 
hand, so we want something to cling to; we want somebody 
to love us. Without a sense of security, without a mental 
safeguard, we feel lost, do we not? We are used to leaning on 
others, looking to others to guide and help us, and without 
this support we feel confused, afraid, we do not know what 
to think, how to act. The moment we are left to ourselves, 
we feel lonely, insecure, uncertain. From this arises fear, does 
it not? 

So we want something to give us a sense of certainty, and 
we have safeguards of many different kinds. We have inward 
as well as outward protections. When we close the windows 
and doors of our house and stay inside, we feel very secure, 
we feel safe, unmolested. But life is not like that. Life is con¬ 
stantly knocking at pur door, trying to push open our win¬ 
dows that we may see more; and if out of fear we lock the 
doors, bolt all the windows, the knocking only grows louder. 
The closer we cling to security in any form, the iirore 
life comes and pushes us. The more we are afraid and enclose 
ourselves, the greater is our suffering, because life won’t leave 
us alone. We want to be secure but life says we cannot be; 
and so our struggle begins. We seek security in society, in 
tradition, in our relationship with our fathers and mothers, 
with our wives or husbands; but life always breaks through 
the walls of our security. 

We also seek security or comfort in ideas, do we not? Have 
you observed how ideas come into being and how the mind 
clings to them? You have an idea of something beautiful 
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you saw when you were out for a walk, and your mind goes 
back to that idea, that memory. You read a book and you get 
an idea to which you cling. So you must see how ideas arise, 
and how they become a means of inward comfort, security, 

something to which the mind clings. _ 

Have you ever thought about this question of ideas f It you 
have an idea and I have an idea, and each of us tlunks that 
his own idea is better than the other’s, we struggle, dont 
we? I try to convince you, and you try to convince me, the 
whole world is built on ideas and the conflict between them; 
and if you go into it, you will find that merely clinging to an 
idea has no meaning. But have you noticed how your father, 
your mother, your teachers, your aunts and uncles all cling 
hard to what they think? . 

Now, how does an idea come into being? How do you get 
an idea? When you have the idea of going out for a walk, 
for example, how does it arise? It is very interesting to lincl 
out. If you observe - you will see how an idea of that kmcl 
arises, and how your mind clings to it, pushing everything 
else aside. The idea of going out for a walk is a response to a 
sensation, is it not? You have gone out for a walk liclore 
and it has left a pleasurable feeling or sensation; you waiit to 
do it again, so the idea is created and then put into^ action. 
When you see a beautiful car, there is a sensation, is there 
not? The sensation comes from the very looking at the car. 
The seeing creates the sensation. From the sensation there 
is born the idea, ‘I want that car, it is my car’, and the idea 
then becomes very dominant. 

We seek security in outward possessions and relationships, 
and also in inward ideas or beliefs. I believe in God, in 
rituals, I believe that I should be married in a certain way, 
I believe in reincarnation, in life after death, and so on. These 
beliefs are all created by my desires, by ray prejudices, and 
to these beliefs I cling. I have external securities, out.side 
the skin as it were, and also inward .securities; remove or 
question them, and I am afraid; I will push you away, I will 
battle with you if you threaten my security. 

Now, is there any such thing as security? Do you under- 
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stand? We have ideas about security. We may feel safe with 
our parents, or in a particular job, The way we thinlc, the 
way of our life, the way we look at things - with all this we 
may feel satisfied. Most of us are very content to be enclosed 
in safe ideas. But can we ever be safe, can we ever be secure, 
however many outward or inward safeguards we may have? 
Outwardly, one’s bank may fail tomorrow, one’s father or 
mother may die, there may be a revolution. And is there 
any safety in ideas? We like to think we are safe in our ideas, 
in our beliefs, in our prejudices; hut are we? They are walls 
which are not real; they are merely our conceptions, our 
sensations. We like to believe there is a God who is looking 
after us, or that we are going to be reborn richer, more noble 
than we are now. That may be, or it may not be. So we can 
see for ourselves, if we look into both the outward and the 
inward vsecurities, that there is no safety in life at all. 

Seeing all this, a really thoughtful person begins to free 
himself from every kind of security, inward or outward. This 
is extremely difficult, because it means that you are alone - 
alone in the sense that you are not dependent. The moment 
you depend, there is fear; and where ther^ is fear, there is no 
love. When you love, you are not lonely. The sense of loneli¬ 
ness arises only when you are frightened of being alone and 
of not knowing what to do, When you are controlled by ideas, 
isolated by beliefs, then fear is inevitable; and when you are 
afraid, you are completely blind. 

So, the teachers and the parents together have to solve 
this problem of fear. But unfortunately your parents are 
afraid of wbat you might do if you don’t get married, or if 
you don’t get a job. They are afraid of your going wrong, 
or of what people might say, and because of this fear they 
want to make you do certain things. Their fear is clothed in 
what they call love. They want to look after you, therefore 
you must do this or that. But if you go behind the wall of 
their so-called affection and consideration, you will find there 
is fear for your safety, for your respectability; and you also 
are afraid because you have depended on other people for 
80 long. 
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That is why it is very important that yon should, iroin the 
teiiderest age, begin to question and break down the,so Icel- 
ings of fear so that you are not isolated by them, and are 
not enclosed in ideas, in traditions, in habits, hut aie a fiee 
human being with creative vitality. 


Ill 

Is it not very important, while we are youngo to he loved, 
and also to know what it means to love? But it seems to me 
that most of us do not love, nor are we loved. And I think it 
is essential, while we are young, to go into tliis proltlem 
very seriously and understand it; for then perlnijis we c;in 
be sensitive enough to feel love, to know its ([utility, its [ler- 
fume, so that when we grow older it will not be entirely des¬ 
troyed. So let us consider this question. 

What does it mean to love? Is it an ideal, something ftir 
away, unattainable? Or can love be felt by etteli one of u,s :it 
odd moments of the day? To have the quality of .synqialhy, 
of understanding, to help someone mituriilly, without any 
motive, to be spontaneously kind, to care I'or ;i plant or a dog, 
to be. sympathetic to the villager, generous to your friend, to 
a neighbour - is this not what we mean by love? Is not love a 
state in which there is no sense of resentment, but everlast¬ 
ing forgiveness? And is it not possible, while we are young 
tofeelit? 

While we are young many of us do experience this feeling 
- a sudden out-going sympathy for the villager, for a dog, 
for those who are little or helpless. And should it not be con¬ 
stantly tended? Should you not always give some part of the 
day to aiding another, to caring for a tree or a garden, to 
helping in the house, so that, as you grow to maturity you will 
loiow what it means to be considerate naturally, without en¬ 
forcement, without motive? Should you not have this quality 
of real affection? 

Real affection cannot be brought into being artificially, you 
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have to feel it; and your guardian, your parents, your teachers 
must also feel it. Most people have no real alfection; they 
are too concerned with their achievements, their longings, 
their knowledge, their success. They give such colossal im- 
_ portance to what they have done and want to do that it 
ultimately destroys them. 

That is why it is very important, while you are young, to 
help look after the rooms, or to care for a number of trees 
which you yourself have planted, or to go to the assistance of 
a sick friend, so that there is a subtle feeling of sympathy, 
of concern, of generosity - real generosity which is not just 
of the mind, and which makes you want to share with some¬ 
body wliatever you may have, however little. If you do not 
have this feeling of love, of generosity, of kindness, of gentle¬ 
ness, while you are young, it will be very difficult to have it 
when yon are older; but if you begin to have it now, then 
perhaps you can awaken it in others, 

To have syirijiathy and alfection implies freedom from 
fear, does it not? But you see, it is very difficult to grow up in 
this world without fear, without having some personal motive 
in action. The older people have never thought about this 
problem of fear, or they have thought about it only ab¬ 
stractly, without acting upon it in daily existence. You are 
still very young, you are watching, inquiring, learning, bnt if 
you do not see and understand what causes fear, you will be¬ 
come as tlicy arc. Lilcc some hidden weed, fear will grow and 
spread and twist your mind. You should therefore be aware 
of everything that is happening around you and within your¬ 
self -- how tlic teacher.s talk, Iiow your parents behave, and 
how you respond - so that tliis (piesiion of fear is seen and 
imdersiood. 

Most grown-up peo|)lc tliink tliat some kind of discipline 
is necessary. Do you know what discipline is? It is a process 
of making you do something wliieli you do not want to do, 
Where there is discijiline, there is fear; so discipline is not the 
way of love. That is why discipline at all costs should be 
avoided - discipline being coercion, resistance, compulsion, 
making you do sometliing wliich you really do not under- 
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stand, or persuading you to do it by offering you a revvard. 
K you don’t understail something, don’t do it, and don he 
compelled to do it. Ask for an explanation; dont ju.st he 
obstLite, but try to find out the truth of the matter so that 
no fear is involved and your mind becomes very pliable, very 

'Then you do not understand and are merely compelled liy 
the authority of grown-up people, you are 
own mind, and then fear comes into being: and that a 
pursues you like a shadow throughout life, lhat is why u 
so important not to be disciplined according to any particular 
type oi thought or pattern of action, But most oldei ptop t 
can think only in those terms. They want to make you do 
sometliing for your so-called good. This very proces.s of 
making you do something for your own good, destroys 
your sensitivity, your capacity to understand, tind there urn 
your love. To refuse to be coerced or compelled w very dif i- 
cult, because the world about us is so strong; but il we merely 
give in and do things without understanding, we fall mm a 
habit of thoughtlessness, and then it becomes still more 
difficult for us to break away. _ 

So, in your school, should you have authority, discipline? 
Or should you be encouraged by your teachers to discuss 
these questions, go into them, unclcrstand them, so that, 
when you are grown up and go out into the world, you will be 
a mature human being who is capable oi meeting intelli¬ 
gently the world’s problems? You cannot have that deep 
mteUigence if there is any kind of fear. Fear only makes you 
dull, it curbs your initiative, it destroys that lltimc which 
we call sympathy, generosity, affection, love. So do not allow 
yourself to be disciplined into a pattern of action, but find 
out - which means that you must have the lime to cpiestion, 
to Inquire; and the teachers must also have tlic time; if there 
is no time, then time must be made. Fear is a source ol cor¬ 
ruption, it is the beginning of , degeneration, and to he free, 
of fear is more important than any examination or tiny 
scholastic degree. 


IV 

We have been discussing how essential it is to have love, and 
we saw that one cannot acquire or buy it; yet without love, 
all our pltins for a perfect social order in which there is no 
exploitation, no regimentation, will have no meaning at all, 
and I think it is very important to understand this while we 
are young. 

Wherever one goes in the woild, it docs not matter where, 
one finds that society is in a perpetual state of conflict. There 
arc always the powerful, the rich, the well-to-do on the one 
hand, and the labourers on the other; and each one is en¬ 
viously competing, each one wants a higher position, a bigger 
salary, more power, greater prestige. That is the state of the 
world, and so there is always war going on both within and 
without. 

Now, if you and I want to bring about a complete revolu¬ 
tion in the social order, the first thing we have to understand 
is this instinct for the acquisition of power. Most of us want 
power in one form or another. We see that through wealth 
and power w'o shall he ;d)le to trtivel, associtite with important 
people and Irecome famous; or we dream of bringing about 
a pcrleet society. We ihiiilc we sludl achieve that which is 
good through power; hut the. very pursuit of power - power 
for ourselve,s, power for our country, power for an ideology - 
is evil, destructive, because it incvit:d)ly creates opposing 
powers, and so there is always conllict. 

ks it not right, then, that education sliould help you, as 
you grow up, to perceive the importance of bringing about a 
world ill which tlierc is no conflict thither within or without, 
a world in which you are not in conflict with your neighbour 
or with any group of people, liectiuse tlic drive of ambition, 
which is the desire for position ;md power, has utterly ceased? 
And is it possible to create a society in which there will be 
no inwtird or outward conflict? Society is the relationship 
between you and me; tind if our relationship is based on 
ambition, each one of us wanting to be more powerful than 
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the other, then obviously we shall always Ire in conflict. So, 
can this cause of conflict be removed? Can we all tahicate 
ourselves not to be competitive, not to compare ourselves 
with somebody else, not to want this or that position - in a 
word, not to be ambitious at all? 

When you go outside the school with your parents, when 
you read the newspapers or talk to people, you must have, 
noticed that almost everybody w.'ints to bring :ibour a change 
in the world. And have you not :d.so noticed that these very 
people are always in conflict with each other over something 
or other - over ideas, property, race, caste or religion? Your 
parents, your neighbours, the ministers and buretiucnits - 
are they not all ambitious, struggling for a better position, 
and therefore always in conflict with soinebocly? Burely, it 
is only when all this competitiveness is removed tliat there 
will be a peaceful society in which all of us can live 
happily, creatively. 

Now, how is this to be done? Can regulations, Icgi.slation, 
or the training of your mind not to be ambitious, do away 
with ambition? Outwardly you may be trained not to be 
ambitious, socially you may cease to compete witli others; 
but inwardly you will still be ambitious, will you not? And is 
it possible to sweep away completely this ambition, which is 
bringing so much misery to human beings? Probttbly yoti 
have not thought about it before, because nobody ha.s itdked 
to you like iliis; but now that somebody is talking to you 
about it, don’t you want to find out if it is possiltle to live in 
this world richly, fully, happily, creatively, without the des" 
tructive drive of ambition, without competition? Don’t you 
want to know how to live so that your life will not destroy 
another or cast a shadow across his path? 

You see, we think this is a Utopian dream which can 
never be brought about in fact; but I am not talking about 
Utopia, that would be nonsense. Can you .'ind I, who are 
simple, ordinaiy people, live creatively in this world without 
the drive of ambition which shows itself in various ways tis 
the desire for power, position? You will find the right an.swer 
when you love what you are doing. If you are an engineer 
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merely bectuise you must earn a livelihood, or because yom 
father or .society cxpect.s it of you, that is another form of 
compulsion; and compulsion in any form creates a contra¬ 
diction, conflict. Whereas, if you really love to be an engi¬ 
neer, or a scientist, or if you can plant a tree, or paint a 
picture, or write :i poem, not to gain recognition but just be¬ 
cause you love to do it, then you will find that you never 
compete with .'mother. I think this is the real key: to love 
what you do. 

But when you are young it is often very difficult to know 
what you love to do, because you want to do so many tilings. 
You want to be an engineer, an air pilot zooming along in 
the blue skies; or perhaps you want to be a famous orator or 
politician. You m.iy want to be an artist, a chemist, a poet 
or a carpenter. Yon may w:int to work with your head, or 
do something with your hands. Are any of these things what 
you rctdly love to do, or is your interest in them merely a 
reaction to social pressures? How can you find out? And is 
not the true purpose of education to help you to find out, so 
that as you grow up you c;m begin to give your whole mind, 
heart tiiid body to that which you really love to do? 

'Fo find out whiit you love to do demands a great deal of 
imclligcncc; because, if you are afriud of not being able to 
etirn ;i livelihood, or of not fitting into this rotten society, 
then you will never find out. But, if you are not frightened, 
if you refuse to be pushed into the groove of tradition by 
your pjirents, by your teacher,s, by the superficial demands 
of society, then there is a possibility of discovering what it is 
you really love to do. So, to discover, there must be no fear of 
not surviving. 

But most of us ;irc afraid of not surviving; we say, ‘Wliat 
will happen to me if I don’t do as my parents say, if I don’t 
fit into this society?’ Being frightened, we do as we are told, 
and ill that there is no love, there is only contradiction; and 
this inner contradiction is one of the factors that brings 
about destniciivo ambition. 

So, it is a ha,sic function of education to help you to find out 
what you really love to do, so that you can give your whole 
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mind and heart to it, because that creates human dignity, 
that sweeps away mediocrity, the petty bourgeois mentality. 
That is why it is very important to have the right teachers, 
the right atmosphere, so that you will grow up with the love 
which expresses itself in what you are doing. Without this 
love your examinations, your knowledge, your capacities, 
your position and possessions are just ashes, they have no 
meaning; without this love your actions are going to bring 
more wars, more hatred, more mischief and destruction. 

All this may mean nothing to you, because outwardly you 
are still very young, but I hope it will mean something to 
your teachers - and also to you, somewhere inside. 


V 

I DO not think we shall understand the complex problein of 
love till we understand the equally complex problem which 
we call the mind. Have you noticed, when we arc very 
young, how inquisitive we are? We want to know, and we see 
many more things than the older people do. If we are at all 
awake, we observe things that the older people do not even 
notice. The mind, when we are young, is much more alert, 
much more curious. That is why we learn so easily mathema¬ 
tics, geography, or whatever it is. As we grow older, the mind 
becomes more and more crystallized, heavy, dull. Have you 
noticed how prejudiced most older people are? Their minds 
are not open, they approach everything from a fixed point 
of view. You are young now; but if you are not very watchful, 
your mind also will become like that. 

Is it not then very important to understand the mind, and 
to see whether, instead of gradually becoming dull, you can 
be supple, capable of instant adjustments, of extraordinary 
initiative, of deep research and understanding in every de¬ 
partment of life? Must you not know the ways of the mind 
to understand the way of love? Because it is the mind that 
destroys love. People who are merely clever, cunning, do not 
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know what love is, because their minds, although sharp, are 
superficial; they live on the surface, and love is not a tiring 
that exists on the surface. 

What is the mind? I do not mean just the brain, the 
physical organism which reacts to stimuli tkough various 
nervous responses, and about wlrich any physiologist can tell 
you. Rather we are going to find out what the mind is. The 
mind which says, T think’; ‘it is mine’; T am hurt’; Tam 
jealous’; ‘I love’; ‘I hate’; ‘I am an Indian’; T am a Moslem’; 
‘I believe in this and I do not believe in that’; ‘I know and 
you do not know’; ‘I respect’; ‘I despise’; ‘I want’; ‘I do not 
want’ - what is this thing? Unless you begin now to under¬ 
stand and make yourself thoroughly familiar with the whole 
process of thinking which is called the mind, unless you are 
fully aware of it in yourself, you will gradually, as you grow 
older, become hard, crystallized, dull, fixed in a certain pat¬ 
tern of thought. 

What is this thing which we call the mind? It is the way 
of our tliinking, is it not? I am talldng of your mind, not 
somebody else’s mind - the way you think and feel, the way 
you look at the trees, at the fishermen, the way you consider 
other people. Your mind, as you grow older, gradually be¬ 
comes warped or fixed in a certain pattern. You want some¬ 
thing, you crave it, you desire to be or become something, 
and this desire sets a pattern; that is, your mind creates a 
pattern and gets caught in it. Your desire crystallizes your 
mind. 

Say, for example, you want to be a very rich man. The 
desire to be wealthy creates a pattern, and your thinking 
then gets caught in it; you can think only in those terms, and 
you cannot go Ijeyond them. Therefore your mind slowly 
becomes crystallized, it gets hard, dull. Or, if you believe in 
something - in God, in Communism, in a certain political 
system - that very belief sets the pattern, because it is the 
outcome of your desire; and your desire strengthens the 
walls of the pattern. Gradually your mind becomes incapable 
of quick adjustment, of deep penetration, of real clarity, 
because you are caught in the labyrinth of your own desires, 
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So, until we begin to investigate this process wliicli we call 
the mind, until we are familiar with and understand our own 
ways of thinking, we cannot possibly find out what love is. 
There can be no love as long as our minds desire ceitain 
things of love, or demand that it act in a certain way. Wlien 
we imagine what love should be and give to it certain 
motives, we gradually create a pattern of action with re¬ 
gard to love; but that is not love, it is merely our idea of what 
love should be. 

Say, for example, I possess my wife or husband, as you 
possess a dress or a coat. If somebody took away your coat, 
you would be anxious, irritated, angry. Why? Because you 
regard that coat as your property; you possess it, and through 
its possession you feel enriched, don’t you? Through possess¬ 
ing many clothes you feel enriched, not only physically 
but inwardly; and when somebody takes away your coat, 

■ you feel irritated because inwardly you are being deprived 
of that feeling of richness, that sense of possession.^ 

Now, the feeling of possession creates a barrier with 
regard to love, does it not? If I own you, possess you, is that 
love? I possess you as I possess a car, a coat, a dress, because 
in possessing, I feel very gratified, and I depend on that feel¬ 
ing; it is very important to me inwardly. This sense of own¬ 
ing, possessing someone, this emotional dependence on 
another, is what we call love; but if you examine it, you will 
find that, behind the word love’, the mind is taking satisfac¬ 
tion in possession. 

So, in desiring, wanting, the mind creates a pattern, and 
in that:pattern it gets caught; and then it grows weary, dull, 
stupid, thoughtless. The mind is the centre of this feeling of 
possession,the feeling of the ‘me’ and the ‘mine’: ‘I own some¬ 
thing’, ‘I am a big man’, ‘I am a little man’, ‘I am insulted’, 
T am flattered’, ‘I am clever’, ‘I am very beantiful’, ‘I want 
to be somebody’, ‘I am the son or the daughter of somebody’. 
This feeling of the ‘me’ and the ‘mine’ is the very core of 
the mind, it is the mind itself, The more the mind has this 
feeling of being somebody, of being great, or very clever, or 
very stupid, and so on, the more it builds walls around itself 
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and becomes enclosed, dull, Then it suffers, for in that en¬ 
closure inevitably there is pain. Because it is suffering, the 
mind says, ‘What am I to do?’ But instead of removing the 
enclosing walls by awareness, by careful thought, by going 
into and understanding the whole process by wliich they are 
created, it struggles to find something else outside with which 
to enclose itself again. So the'mind gradually becomes a bar¬ 
rier to love; and without understanding what the mind is, 
which is to understand the ways of our own thinldng, the 
inner source from which there is action, we cannot possibly 
find out what love is. 

Is not the mind also an instrument of comparison? You 
know what it means to compare. You say, ‘Tliis is better 
than that'; you compare yourself with somebody who is more 
beautiful, or less clever. There is comparison when you say, 
‘I remember a river which I saw a year ago, and it is still 
more beautiful than this one’. You compare yourself with a 
saint or a hero, with the ultimate ideal. This comparative 
judgement makes the mind dull; it does not quicken the 
mind, it does not make the mind comprehensive, inclusive. 
When you are constantly comparing, what happens? When 
you see the sunset and immediately compare it with a pre¬ 
vious sunset, or when you say, ‘That mountain is beautiful, 
but I saw a still more beautiful mountain two years ago’, you 
are really not looking at the beauty which is there before 
you. So comparison prevents you from looking fully. If, in 
looking at you, I say, ‘I know a much nicer person’, I am not 
really looking at you, am I? My mind is occupied with some¬ 
thing else. To really look at a sunset, there must be no com¬ 
parison, to really look at you, I must not compare you with 
someone else. It is only when I look at you fully, not with 
comparative judgement, that I can understand you. When I 
compare you with another, I do not understand you, I merely 
judge you, I say you are this or that. So, stupidity arises 
when there is comparison, because in comparing you with 
somebody else there is a lack of human dignity. But when 
I look at you without comparing, then my only concern is 
to understand you, and in that very concern, which is 
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not comparative,there is intelligence, there is human dignity. 

As long as the mind is comparing, there is no love; and 
the mind is always comparing, weigliing, judging, is it not? 
It is always looking to find out where the weakness is; so there 
is no love. When the mother and father love their children, 
they do not compare one child with another, But you coin- 
pare yourself with someone better, nobler, richer; you arc all 
the time concerned with yourself in relation to somebody 
else, so you create in yourself a lack of love, In this way the 
mind becomes more and more comparative, more and more 
possessive, more and more dependent, thereby estalilishing 
a pattern in which it gets caught. Because it cannot look at 
anything anew, afresh, it destroys the very perfume of life, 
which is love. 


VI 

When you are young you are curious to know all about 
everything, wiry the sun shines, what the stars are, all aliout 
the moon and the w'orld around us; Imt tis we grow older, 
knowledge becomes a mere collection of information with¬ 
out any feeling. We become spccitilists, we know much 
about this or that subject, and we take very little Interest in 
the things around us, the beggar in the .street, the rich man 
passing by in his car. If we want to know why tlu;re arc riches 
and poverty in the world, we can find an exphmation. 'rhere 
is an explanation for everything, and explanation .seem.s to 
satisfy most of us. The same holds true of religion. We are 
satisfied with explanations; and explaining everytliing a^way 
we call knowledge. And is this what we mean by education? 
Are we learning to find out, or are we merely asking for 
explanations, definitions, conclusions, in order to put our 
minds at rest so that we need not incjtiirc further? 

Our elders may have explained everything to u,s, hut our 
interest has generally been deadened thereby. As we grow 
older life becomes more complex and very difficult, Tliere 
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are so many things to know, there is so much misery and 
suffering; and seeing all this complexity, we tloink we have 
resolved it all by explaining it away. Someone dies, and it is 
explained away; so suffering is deadened tlirough explana¬ 
tion. Perhaps we revolt against the idea of war when we are 
young, but as we grow older we accept the explanation of 
war, and oiir minds become dull. 

When we are young what is more important is not to be 
satisfied with explanations, but to find out how to be intelli¬ 
gent and thereby discover the truth of tilings; and we cannot 
be intelligent if we are not free. It is said that freedom comes 
only when we are old and wise, but surely there must be 
freedom while we are still very young - not freedom to do 
what we like, but freedom to understand very deeply 
our own instincts and urges. There must be a freedom in 
which there is no fear, but one cannot be free from fear 
through an explanation. We are aware of death and the fear 
of death. By explaining death, can we know what dying is, or 
be free from the fear of death? 

As we grow older it is important to have the capacity to 
think very simply. What is simplicity? Who is a simple per¬ 
son? A man who lives a hermit’s life, who has very few 
belongings - is he really simple? Is not simplicity something 
entirely different? Simplicity is of the mind and heart. Most 
of us are very complex, we have many wants and desires. 
For example, you want to pass your examinations, you want 
to get a good job, you have ideals and want to develop a good 
character, and so on. The mind has so many demands; and 
does that make for simplicity? Is it not very important to 
find out? 

A complex mind cannot find out the truth of anything, 
it cannot lind out what is real - and that is our difficulty. 
From cliildhood we are trained to conform, and we do not 
know how to reduce complexity to simplicity, It is only the 
very simple and direct mind that can find the real, the true. 
We know more and more, but our minds are never simple; 
and it Is only the simple mind that is creative. 

When you paint a picture of a tree, what is it you are paint- 
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ing? Are you just painting a picture of the tree as it looks, 
with its leaves, its branches, its trunk, complete in every 
detail, or are you painting from the feeling which the tree 
has awakened in you? If the tree tells you something and 
you paint from that inner experience, though your feeling 
may be very complex, the picture that you paint will be the 
outcome of a great simplicity. It is necessary when you are 
young to keep your mind very simple, uncontaminated, al¬ 
though you may have all the information you want. 


VII 

I WOULD like to discuss with you the problem of freedom. 
It is a very complex problem, needing deep study and under¬ 
standing, We hear much talk about freedom, religious free¬ 
dom, and the freedom to do what one would like to do. 
Volumes have been written on all this by scholars. Bur I 
think we can approach it very simply and directly, and per¬ 
haps that will bring us to the real solution. 

I wonder if you have ever stopped to observe the marvel¬ 
lous glow in the west as the sun sets, with the shy young 
moon just over the trees? Often at that hour the river is very 
calm, and then everything is reflected on its surface: the 
bridge, the train that goes over it, the tender moon, and pres¬ 
ently, as it grows dark, the stars. It is all very beautiful. And 
to observej to watch, to give your whole attention to some¬ 
thing beautiful, your mmd must be free of preoccupations, 
must it not? It must not be occupied with problems, with 
worries, with speculations. It is only when the mind is very 
quiet that you can retdly observe, for then the mind is sensi¬ 
tive to extraordinary beauty; and perhaps here is a clue to 
our problem of freedom. 

Now, what does it mean to be free? Is freedom a matter 
of doing what happens to suit you, going where you like, 
thinidng what you will? This you do anyhow. Merely to have 
independence, does that mean freedom? Many people in 
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the world are independent, but very few are free. Freedom 
implies great intelligence, does it not? To be free is to he 
intelligent, but intelligence does not come into being by just 
wishing to be free; it comes into being only when you begin 
to understand your whole environment, the social, religious, 
parental and traditional influences that are continually 
closing in on you. But to understand the various mfiuences - 
the influence of your parents, of your government, of society, 
of the culture to which you belong, of your beliefs, your gods 
and superstitions, of the tradition to winch you conform 
unthinkingly - to understand all these and become free 
from them requires deep insight; but you generally give in to 
them because inwardly you are frightened. You are afraid 
of not having a good position m life; you are afraid of what 
your priest will say; you are afraid of not following tradition, 
of not doing the right thing. But freedom is really a state of 
mind in which there is no fear or compulsion, no urge to 
be secure. 

Don’t most of us want to be safe? Don’t we want to be told 
what marvellous people we are, how lovely we look, or what 
extraordinary intelligence we have? Otherwise we would not 
put letters after our names. All that kind of thing gives us 
self-assurance, a sense of importance. We all want to be 
famous people - and the moment we want to be some¬ 
thing, we are no longer free. 

Please see this, for it is the real clue to the imderstanding 
of the problem of freedom. Whether in this world of 
politicians, power, position and authority, or in the 
so-called spiritual world where you aspire to be virtuous, 
noble, saintly, the moment you want to be somebody you are 
no longer free. But the man or the woman who sees the 
absurdity of all these things and whose heart is there¬ 
fore innocent, and therefore not moved by the desire to be 
somebody - such a person is free. E you understand the 
simplicity of it you will also see its extraordinary beauty and 
depth. 

After all, examinations are for that purpose; to give you a 
position, to make you somebody. Titles, position and know- 
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ledge cncounigc you to be sometliiiig. Have you not noticed 
that your parents and teachers tell you that you must amount 
to something in life, that you must be successhil like your 
uncle or your grandfather? Or you try to imitate the example 
of some hero, to be like the Masters, the saints; so you are 
never free. Whether you follow the example ol: a Master, a 
saint, a teacher, a relative, or stick to a particular tradition, 
it all implies a demand on your part to be something; and it 
is only when you really imdersttmd this fact that there is 

freedom. , , , ,, ,, 

The function of education, then, is to help you Irom child¬ 
hood not to imitate anybody, but to be yourself all the time. 
And this is a most difficult thing to do; whether you aic ugly 
or beautiful, whether you are envioii.s or jealous, always to 
be what you are, but understand it. To lie yoursell, is very 
difficult, because you think that wlitit you are is ignolile, 
and that if you could only change what you are into some- 
. ■ thing noble it would be mtirvellous; but that never lia|ipens. 
Whereas, if you look at wliat you actually are and iinderstaiid 
it, then in that very under.standing there is a trtinsformaiion. 
So freedom lies, not in trying to become someihing dif¬ 
ferent, nor in doing whatever you happen to feel like doing, 
nor in following the authority of tradition, ol' your jiareiiis, 
of your teacher, but in understanding what you are from 
moment to moment. 


You see, you are not educated for this; your education en¬ 
courages you to become something or other - but tiuit is nor 
the understanding of yourself. Your ‘self’ is a very comjilex 
thing; it is not merely the entity that goes tiMchool, tliat 
quarrels, that plays games, that is afraid, but it Is also some¬ 
thing hidden, not obvious. It is made up, not only of all the 
thoughts that you think, hut also of till the thing.s that: have 
been put into your mind by other people, by books, liy the 
newspapers, by your leaders; and it is possible to tinderstatul 
all that only when you don’t want to be somebody, when you 
don’t imitate, when you don’t follow - which means, really, 
when you are In revolt against the whole tradition of trying 
to become something. That is the only true revolution, lead- 


For the Young 

ing to extraordinary freedom. To cultivate this freedom is 
the real function of education. 

Your parents, your teachers and your own desires want you 
to be identified with something or other in order to be happy, 
secure. But to be intelligent, must you not break through all 
the influences that enslave and crush you? 

The hope of a new world is in those of you who begin to 
see what is false and revolt against it, not just verbally but 
actually. And that is why you should seek the right kind 
of education; for it is only when you grow in freedom that 
you can create a new world not based on tradition or shaped 
according to the idiosyncrasy of some philosopher or ideal¬ 
ist. But there can be no freedom as long as you are merely 
trying to become somebody, or imitate a noble example. 


VIII 

Perhaps some of you do not wholly understand all that 
I have been saying about freedom; but it is very important to 
be exposed to new ideas, to something to which you may not 
be accu.stomctl. It is good to see what is beautiful, but you 
must also observe the ugly things of life, you must be awake 
to everything. Similarly, yon must be exposed to things 
which you [lerhaps don’t quite understand, for the more you 
think and ponder over these matters which may be some¬ 
what difficult for you, the greater will be your capacity to 
live richly. 

I don’t know if any of you have noticed, early in the morn¬ 
ing, the .sunlight on the waters. How extraordinarily soft is 
the light, and how the dark waters dance, with the morning 
star over the trees, the only star in the sky. Do you ever notice 
any of that? Or arc you so busy, so occupied with the daily 
routine, that you forget or have never known the rich 
beauty of this earth - this earth on which all of us have to 
live? 'Whether we call ourselves communists or capitalists, 
Hindus or Buddhists, Moslems or Christians, whether we 
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are blind, lame, or well and happy, tliis earth is ours. Do 
you understand? It is our earth, not somebody else’s; it is not 
only the rich man’s earth, it does not belong exclusively to 
the powerful rulers, to the nobles of the land, but it is our 
earth, yours and mine. We are nobodies, yet we also live on 
tliis earth, and we all have to live together. It is the world of 
the poor as well as of the rich, of the unlettered as well as of 
die learned; it is our world, and I think it is very important 
to feel this and to love the earth, not just occasionally on a 
peaceful morning, but all the time. We can feel that it is our 
world and love it only when we understand what freedom 
is. 

There is no such thing as freedom at the present tirne, we 
don’t know what it means. We would Uke to be free but, if you 
notice, everybody - the teacher, the parent, the lawyer, the 
policeman, the soldier, the politician, the business man - 
is doing something in his own little corner to prevent that 
freedom. To be free is not merely to do what you like, or to 
break away from outward circumstances which bind you, but 
to understand the whole problem of dependence. Do you 
know what dependence is? You depend on your parents, 
don’t you? You depend on your teachers, you depend on 
the cook, on the postman, on the man who brings you milk, 
and so bn. That kind of dependence one can understand 
fairly easily. But there is a far deeper kind of dependence 
which one must understand before one can be free: the de¬ 
pendence bn another for one’s happiness. Do you know what 
it means to depend on somebody for your happiness? It 
is not the mere physical dependence on another which is so 
binding, but the inward, psychological dependence from 
winch you derive so-called happiness; for when you depend 
on somebody in that way, you become a slave. If, as you grow 
older, you depend emotionally on your parents, on your wife 
or husband, on a gim, or on some idea, there is already the 
beginning of bondage. We don’t understand this -• although 
most of us, especially when we are young, want to be 
free. 

To be free we have to revolt against all inward dependence, 
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and we cannot revolt if we don’t understand why we are 
dependent. UntU we understand and really break away from 
all inward dependence we can never be free, for only in that 
understanding can there be freedom. But freedom is not a 
mere reaction. Do you know what a reaction is? If I say some¬ 
thing that hurts you, if I call you an ugly name and you get 
angry with me, that is a reaction - a reaction born of depend¬ 
ence; and independence is a further reaction. But freedom 
is not a reaction, and until we understand reaction and go 
beyond it, we are never free. 

Do you know what it means to love somebody? Do you 
know what it means to love a tree, or a bud, dr a pet animal, 
so that you take care of it, feed it, cherish it, though it may 
give you nothing in return, though it may not offer you 
shade, or follow you, or depend on you? Most of us don’t 
love in that way, we don’t know what that means at all be¬ 
cause our love is always hedged about with anxiety, jealousy, 
fear - which implies that we depend inwardly on another, 
we want to be loved. We don’t just love and leave it tliere, 
but we ask somethmg in return; and in that very asking we 
become dependent. 

So freedom and love go together. Love is not a reaction. 
If I love you because you love me, that is mere trade, a thing 
to be bought in the market; it is not love. To love is not to 
ask anything in return, not even to feel that you ai'e giving 
something - and it is only such love that can know freedom. 
But, you see, you are not educated for this. You are educated 
in mathematics, in chemistry, geography, history, and there 
it ends, because your parents' only concern is to help you get 
a good job and be successful in life. If they have money they 
may send you abroad, but like the rest of the world their 
whole purpose is that you should be rich and have a respect¬ 
able po,sition in society; and the higher you climb the more 
misery you cause for others, because to get there you have 
to compete, be ruthless. So parents send their children to 
schools where there is ambition, competition, where there 
is not love at all, and that is why a society such as ours is 
continually decaying, in constant strife; and though the 
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politicians, the judges, the so-called nobles of the land talk 
about peace, it docs not mean a thing. 

Now, you and I have to understand this whole problem 
of freedom. We must find out for ourselves wliat it means to 
love; because if wc don't love we can never be thoughtful, 
attentive; we can never be considerate, Do you know what it 
means to be considerate? When you see a Hliar|) stone on a 
path trodden by many bare feet, you remove it, not beciiuse 
you have been asked, but because you lei'l loi auotbei ■- it 
does not matter who he is, and you may never meet him. To 
plant a tree and cherish it, to look at the river and enjoy the 
fullness of the earth, to observe a bird on the wing and sec 
the beauty of its flight, to have sensitivity and Ire ojren to this 
extraordinary movement called life - lor all this tbert; must 
be freedom; and to be free you must love. Without love there 
is no freedom; without love, freedom is merely an idea 
which has no value at all. So it is only for those who under¬ 
stand and break awtiy from inner tlcpendeiice, and who 
therefore know whtit love is, that there can Ire Ireedom; and 
it is they alone who will bring about ti new civili/ation, a 
different world. 


IX 

Among so many other things in life, luive you ever con¬ 
sidered why it is that most of us are rtither sloppy - slo|)py 
in our dress, in our manners, in our tliougbts, in the way wa: 
do tilings? Why are we unpunctual tind, so, inconstderttte of 
others? And what is it thiit brings about order in everything, 
order in our dress, hi our thoughts, in our s|)eech, in the w:iy 
we walk, in the way we treat those who are less fomnuite 
than ourselves? What brings about this curious order that 
comes without compulsion, without planning, without deli¬ 
berate mentation? Have you ever considered it? Do you know 
what I mean by order? It is to sit quietly without pressure, 
to eat elegantly without rush, to be leisurely and yet precise, 
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to be clear in one’s thinking and yet expansive. What brings 
about this order in life? It is really a very important point, 
and I think that, if one could be educated to discover the 
factor that produces order, it would have great signilicance. 

Surely, order comes into being only through virtue; for 
unless you arc virtuous, not merely in the little things, but in 
all things, your life becomes chaotic, does it not? Being vir¬ 
tuous has very little meaning in itself; but because you are 
virtuous there is precision in your thought, order in your 
whole being, and that is the function of virtue. 

But what happens when a man tries to become virtuous, 
when he disciplines himself to be kind, efficient, thoughtful, 
considerate, when he attempts not to hurt people, when he 
spends his energies in trying to establish order, in struggling 
to be good? His efforts only lead to respectability, which 
brings about mediocrity of mind; therefore he is not virtuous. 

Have you ever looked very closely at a flower? Flow aston¬ 
ishingly precise it is, with all its petals; yet there is an 
extraordinary tenderness, a perfume, a loveliness about it, 
Now, when a man tries to be orderly, his life may be very 
precise, but it has lost that quality of gentleness which 
comes into being only when, like with the flower, there is 
no effort. So our difficulty is to be precise, clear and exptmsive 
without effort. 

You sec, the eff ort to be orderly or tidy has such a narrow¬ 
ing influence. If I delibenitely try to be orderly in my 
room, if I am careful to put everything in its place, if I am 
always watching myself, where I put my feet, and so on, 
what happens? I become iin intolerable bore to myself and 
to others. It is a tiresome person who is always trying to be 
something, whose thoughts are very carefully tirranged, 
who chooses one thouglit in preference to another. Such a 
person may be very tidy, clear, he may use words precisely, 
he may be very attentive and considerate, but he has lost the 
creative joy of living. _ ' 

: So, what is the problem? How can one have this creative 
joy of living, be cxjiansive in one’s feeling, wide in one’s 
thinking, and yet be precise, clear, orderly in one’s life? I 
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tliink most of us are not lilce that beciuiae we never feel any¬ 
thing intensely, we never give onr hearts and minds to any¬ 
thing completely, I remember vvateiiing two red squirrels, 
with long bushy tails and lovely fur, ciiase each other up 
and down a tall tree for about ten minutes without stopping 
- just for the joy of living. Ihit you iind 1 ctiimot know thtu 
joy if we do not feel thing,s deeply, if there is no ptission in 
onr lives - passion, not for doing good or bringing alanit some 
reform, but passion in the sense of feeling things very 
strongly; and we can have that vital jtassion oidy when there 
is a total revolution in our thinking, in our whole being, 

Have you noticed how few of us luive deep feeling .about 
anything? Do you ever rebel against your ttaichers, .against 
your parents, not just because you don’t like something, but 
because you have a deep, ardent feeling that yon don’t wtint 
to do certain things? If yon feel deeply and ardently about 
something, yon will find that tins very feeling in :i curious 
way brings a new order into your lilt!. 

Orderliness, tidiness, clarity of thinking are not very 
important in themselves, but they become important to a 
man who is sensitive, who feels deeply, who is in a .state of 
perpetual inward revolution. If you feci very strongly tdjout 
the lot of the poor man, about the beggar who receives dust 
in his face as the rich man’s car goes by, if you tire extra¬ 
ordinarily receptive, sensitive to everylliing, then tliac 
very sensitivity brings orderliness, virtue; and 1 think this is 
very important for both the educator and tlie student to 
understand, 

In this country, unfortunately, tis all over the world, we 
care so little, we have no deep feeling tthout anything. Most 
of us are intellectuals - intellectuals in the superlieial sense 
of being very clever, full of woixls and tiieories about what 
is right and wh.atis wrong, about how we should think, what 
we should do, Mentally we are highly developed, but in¬ 
wardly there is very little substance or significance; and it is 
this inward substcince that brings about true action, which is 
notaction according to an idea. 

That is why you should have very strong feelings»feelings 
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of passion, anger - and watch them, play with them, find out 
the truth of them; for if you merely suppress them, if you 
say, T must not get angry, I must not feel passionate, because 
it is wrong’, you will find that your mind is gradually being 
enc.ased in an idea and thereby becomes very shallow. You 
may be immensely clever, you may have encyclopaedic 
knowledge, but, if there is not the vitality of strong and deep 
feeling, your comprehension is like a flower that has no per¬ 
fume. 

It is very important for you to understand all these things 
while you are young, because then, when you grow up, you 
will be real revolutionaries - revolution.aries, not according 
to some ideology, theory or book, but revolutionaries in the 
total sense of the word, right through as integrated human 
beings, so that there is not a spot left in you which is conta¬ 
minated by the old. Then your mind is fresh, innocent, and 
is therefore capable of extraordinary creativeness. But if you 
miss the significance of all this, your life will become very 
drab, for you will be overwhelmed by society, by your family, 
by your wife or husband, by theories, by religious or political 
organizations. That is why it is so urgent for you to be rightly 
educated - which means that you must have teachers who 
can help you to break through the crust of so-called civiliza¬ 
tion and be, not repetitive machines, hut individuals who 
really have a song inside them and are therefore happy, 
creative human beings. 


X 

Have you ever sat very quietly without any movement? 
You try it, sit really still, with your back straight, and observe 
what your mind is doing. Don’t try to control it, don’t say it 
should not jump from one thought to another, from one in¬ 
terest to another, but just be aware of how your mind is 
jumping. Don’t do anything about it, but watch it as from the 
banks of a river you watch the water flow by. In the flowing 
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river there are so many things - fishes, leaves, dead animals 
- but it is always living, moving, and your mind is like that. 
It is everlastingly restless, flitting from one thing to another 
like a butterfly. 

When you listen to a song, how do you listen to it? You 
may like the person who is singmg, he may have a nice face, 
and you may follow the meaning of the words; but behind 
all that, when you listen to a song, you are listening to the 
tones and to the silence between the tones, are you not? In 
the same way, try sitting very quietly without fidgeting, 
without moving your hands or even your toes, and just 
watch your mind. It is great fun. If you try it as fun, as an 
amusing thing, you will find that the mind begins to settle 
down without any effort on your part to control it. There is 
then no censor, no judge, no evaluator; and when the mind 
is thus very quiet of itself, spontaneously still, you will dis¬ 
cover what it is to be gay. Do you know what gaiety is? It is 
just to laugh, to take delight in anything or nothing, to 
know the joy of living, smiling, looking straight into the face 
of another without any sense of fear. 

Have you ever really looked anybody in the face? Have 
you eveiTooked into the face of your teacher, of your parent, 
of the big official, of the servant, and seen what happens? 
Most of us are afraid to look directly into the face of another; 
and others don’t want us to look at them in that way, because 
they also are frightened. Nobody wants to reveal himself; 
we are all on guard, hiding behind various layers of misery, 
suffering, longing, hope, and there are very few who can 
look you straight in the face and smile. And it is very 
important to smile, to be happy; because, you see, without a 
song in one’s heart life becomes very dull. One may go 
from temple to temple, from one husband or wife to another, 
or one may find a new teacher or guru; but if there is not 
this inward joy, life has very little meaning. And to find this 
inward joy is not easy, because most of us are only super¬ 
ficially discontented. 

_Do you know what it means to be discontented? It is very 
difficult to understand discontent, because most of us cana- 
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lize discontent in a certain direction and thereby smother 
it. That is, our only concern is to establish ourselves in a 
secure position with well-established interests and prestige, 
so as not to be disturbed. It happens in homes and in 
schools too. The teachers don’t want to be disturbed,, and 
that is why they follow the old routine; because the moment 
one is really discontented and begins to inquire, to question, 
there is bound to be disturbance. But it is only through real 
discontent that one has initiative, 

Do you know what initiative is? You have initiative when 
you initiate or start something without being prompted. It 
need not be anything very great or extraordinary - that may 
come later; but there is the spark of initiative when you plant 
a tree on your own, when you are spontaneously kind, when 
you smile at a man who is carrying a heavy load, when you 
remove a stone from the path, or pat an animal along the 
way. That is a small beginning of the tremendous initiative 
you must have if you are to know this extraordinary thing 
called creativeness. Creativeness has its roots in the initia¬ 
tive which comes into being only when there is deep dis¬ 
content. 

Don’t be afraid of discontent, hut give it nourishment until 
the spark becomes a flame and you are everlastingly discon¬ 
tented with everything - with your jobs, with your families, 
with the traditional pursuit of money, position, pow'er - so 
that you really begin to think, to discover. But as you grow 
older you will find that to maintain this spirit of discontent 
is very difficult. You have children to provide for and the 
demands of your job to consider; the opinion of your neigh¬ 
bours, of society closing in upon you, and soon you begin to 
lose this burning flame of discontent. When you feel discon¬ 
tented you turn on the radio, you go to a guru, say your 
prayers, join a club, drink, run after women - anything to 
smother the flame, But, you see, without this flame of dis¬ 
content you will never have the initiative which is the 
; beginning of creativeness. To find out what is true you 
must be in revolt against the established order; but the 
more money your parents have, and the more secure your 
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teachers are in their jobs, the less they want you to revolt. 

Creativeness is not merely a matter of painting pictures or 
writing poems, which is good to do, but which is very little 
in itself. What is important is to be wholly discontented, for 
such total discontent is the beginning of the initiative which 
becomes creative as it matures; and that is the only way to 
find out what is truth, what is God, because the creative state 
is God. 

So one must have this total discontent - but with joy. Do 
you understand? One must be wholly discontented, not corn- 
plainingly, but with joy, with gaiety, with love. Most people 
who are discontented are terrible bores; they are always 
complaining that something or other is not right, or wishing 
they were in a better position, or wanting circumstances to 
be different, because their discontent is very superficial. And 
those who are not discontented at all are already dead. 

If you can be in revolt while you are young, and as you 
grow older keep your discontent alive with the vitality of joy 
and great affection, then that flame of discontent wiU have 
an extraordinary significance because it will build, it will 
create, it will bring new things into bemg. For this you must 
have the right kind of education, which is not the land that 
merely prepares you to get a job or to climb the ladder of 
success, but the education that helps you to think and gives 
you space - space, not in the form of a larger bedroom or a 
higher roof, but space for your mind to grow so that it is not 
bound by any belief, by any fear. ' 


,, XI . 

Most of us cling.to some smalhpart of life, and think that 
through that part we shall discover the whole. Without 
leaving the room we hope to explore the whole length and 
width of the river and perceive the richness of the green 
pastures along its banks. We live in a little room, we paint on 
a little canvas, thinking that we have grasped life by the hand 
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or understood the significance of death; but we have not. To 
clo that we must go outside. And it is extraordinarily difficult 
to go outside, to leave the room with its narrow window^ and 
see everytliing as it is without judging, without condemning, 
without saying, ‘This I like and that I don’t like’; because 
most of us think that through the part we shall understand 
the whole. Through a single spoke we hope to understand 
the wheel; but one spoke does not make a wheel, does it? It 
takes many spokes, as well as a hub and a rim, to make the 
thing called a wheel, and we need to see the whole wheel in 
order to comprehend it. In the same way we must perceive 
the whole process of living if we are really to understand 
life. 

I hope you arc following all this, because education should 
help you to understand the whole of life and not just prepare 
you to get a job and carry on in the usual way with your 
marriage, your children, your insurance, and your little gods. 
But to bring about the right kind of education requires a 
great deal of intelligence, insight, ;ind that is why it is so 
important for the educator himself to be educated to under¬ 
stand the whole process of life and not merely ttj te.'ich you 
according to some formula, old or new. 

Life is an extraordinary mystery - not the mystery in 
books, not the mystery that people talk iibout, but a mystery 
that one has to discover for oneself; and that is why it is so 
grave a matter that you should understand the little, the nar¬ 
row, the petty, and go beyond it. 

If you don’t begin to understand life while yon arc young, 
you will grow up inwardly hideous; you will be dull, empty 
inside, though outwardly you may have money, ride in ex¬ 
pensive ctirs, put on airs. That is why it is very important 
to leave your little room and perceive the whole expanse of 
the heavens. But you cannot do that unless you have love - 
not bodily love or divine love, but just love; which is to love 
the birds, the trees, the flowers, your teachers, your parents, 
and beyond your parents, humanity. 

Will it not be a great tragedy if you don’t discover for your¬ 
selves what it is to love? If you don’t know love now, you 
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will never know it, because as you grow older, what is called 
love will become something very ugly - a possession, a form 
of merchandise to be bought and sold. But if you begin now 
to have love in your heart, if you love the tree you plant, the 
stray animal you pat, then as you grow up you will not re¬ 
main in your small room with its narrow window, I)ut will 
leave it and love the whole of life. 

Love is factual, it is not ernotion.al, something to Ire 
cried over; it is not sentiment. Love has no sentinient.'ility 
about it at all And it is a very grave ;md important matter 
that you should know love while you are young. Yrrur 
parents and teachers perhaps don’t know love, and that is 
why they have created a terrible world, a society wliich is 
perpetually at war within itself and with other societies. 
Their religions, their philosophies ;ind idi-'ologies ;irc all 
false,because they have no love. T’hcy jrerceive only a part; 
they are looking out of a narrow window from wliich the 
view may be pleasant and extensive, but it is not the whole 
expanse of life. Without this feeling of intcn.se love you can 
never have the perception of the whole; therefore you wilt 
always be miserable and at the end of your liih you will have 
nothing but ashes, a lot of empty words, 


XII 

I THINK it is a very rare thing, after leaving sciittnl, to find 
happiness in the latter part of one’s life. When you letive 
here, you will be facing extraordinary prol)l(,‘m.s, the proli- 
lem of war, the problems of personal relati(,m,sliip, the jirob- 
leras of citizens, the problem of religion, and the consttmt 
conflict within society; and it seems to me that it woidd he ;i 
false education which did not preptire you to face ilic,se 
problems and bring about a true and happier world. 
Surely it is the function of education, especially in :i .school 
where you have the opportunity of creative expression, to 
help tlie students not to be caught in those social and en- 
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vironmental influences which will narrow their minds and 
therefore limit their outlook and their happiness; and it 
seems to me that those who are about to enter college should 
know for themselves the many problems that confront us 
all. It is very important, especially in the world that you are 
going to face, to have an extraordinarily clear intelligence, 
and that intelligence is not brought about by any outside in¬ 
fluence, or through books. It comes, I think, when one is 
aware of these problems and is able to meet them, not in any 
personal or limited sense, not as an American, or a Hindu, or 
a Communist, but as a human being capable of bearing the 
responsibility of seeing the true worth of tilings as they are 
and not interpreting them according to any partictilar 
ideology or pattern of thought. 

Is it not important that education should prepare each one 
of us to understand and ftice our human problems, and not 
merely give us knowledge or technological training? Be- 
cau.se, you see, life is not so very easy. You may have had a 
happy time, a creative time, a time in which you have 
ripened; but when you leave the school, things will begin 
to happen and enclose you; you will be limited, not only by 
personal relationships, but liy social influences, by your own 
fears, and by the inevitable ambition to succeed. 

I think it is a curse to be ambitious Ambition is a form of 
self-interest, self-enclosure, and therefore it breeds medio¬ 
crity of mind, To live in a world that is full of ambition with¬ 
out being ambitious means, really, to love something for 
it.self without seeking a reward, a result; and that is very 
difficult, bccjuisc the whole world, all your friends, your rela¬ 
tions, everyone is struggling to succeed, to fulfil, to become 
somebody. But to understand and lie free of all this, and to 
do something which you really love -• no mutter whiit it is, or 
however lowly and unrecognized - that, I think awakens 
the spirit of greatness which never seeks approbation, re¬ 
compense, which docs things for their own sake and there¬ 
fore has the strength and the capacity not to be caught in 
the influence of mediocrity, 

I think it is very important to sec this while you are young; 
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because magazines, newspapers, television and radio con¬ 
stantly emphasize the worship of success, ihereby encour¬ 
aging ambition and competitiveness which breed mediocrity 
of mind. When you are ambitious you are merely adjusting 
to a particular pattern of society, whether in America, Russia, 
or India, and therefore you are living on a very superficial 
level. 

When you leave school and enter college, and later face the 
world, it seems to me that what is important is not to suc¬ 
cumb, not to bow your heads to vtirious induences, but to 
meet and understand tliese as they are and see tlieir true 
significance and their worth, in a gentle spirit with gretu in¬ 
ward strength which will not create furihcr discord in the 
world, 

So, I think that a real school through its siudents sliould 
bring a blessing to the w'orld. For tin: workl needs a, blessing, 
it is ill a terrible state; and the blessing can come only when 
we as individuals are not seeking power, when we are not 
trying to fulfil our personal ambitions, Imt iiave a clear midcr- 
standing of the vast problems with which we are coiilronted. 
This demands great intelligence, wliich means, really, a 
mind that does not think according to any particular jianeni, 
but is free in itself and is therefore cajiaiile of seeing what is 
true and putting aside that wliicli is false. 


XIII 

I AM sure we all have sometime or otlier cxperienwal a great 
sense of tranquillity and beauty coming to us from the green 
fields, the setting sun, the still waters, or the snow-capped 
peaks. But what is beauty? Is it merely tlie appreciation that 
we feel, or is beauty a tiring apart from perception? If you 
have good taste in clothes, if you use colours tliai harmonize, 
if you have dignified manners, if you speak tpiietly and hold 
yourself erect, all that makes for betiuty, does it not? But that 
is merely the outward expression of an inward state, like a 
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poem you write or a picture you paint. You can look at the 
green licld rcllected in the river and experience no sense of 
beauty, just pass it by. If, like the fisherman, you see every 
day the swallows flying low over the water, it probably means 
very little to you; but if you arc aware of the extraordinary 
betuity of soraetbing like that, what is it that happens with¬ 
in you and makes you s.ay, ‘How very beautifuF? What goes 
to make up this inward sense of beauty? 

Surely, to have this inward beauty, there must be com¬ 
plete abandonment; the sense of not being held, of no res¬ 
traint, no defence, no resistance; but abandonment becomes 
chaotic if there is no austerity with it. And do we know what 
it meaiLs to lie austere, to be satisfied with little and not to 
think in terms of ‘the more’? There must be this abandon¬ 
ment with deep inw.ird austerity - the austerity that is extra¬ 
ordinarily simple because the mind is not acquiring, gaining, 
not thinking in terms of ‘the more’. It is the simplicity born 
of abandonment with austerity that brings about the state of 
creative beauty. But if there is no love you cannot be simple, 
you ctmnot be austere. You may talk about simplicity and 
austerity, but without love they are merely a form of com- 
puksion, and therefore there is no abandonment. Only he has 
love who alrandons himself, forgets himself completely, and 
thereby brings about the state of creative beauty. 

Beauty obviously inchides beauty of form; but without in¬ 
ward [)eauty, tlie mere sensual appreciation of beauty of 
form leads to degradation, disintegration. There is inward 
beauty only when you feel real love for people and for all 
the things of the cartli; and with tliat love there comes a 
tremendous semse of consideration, watchfulness, patience. 
You nuiy have perfect technicpie, as a singer or a poet, you 
may know how to paint or [rut words together, Irut without 
this crciitivc beauty inside, your ttiltmt will have very little 
significance. 

Unfortunately, most f)f us tire becoming mere tedmicians, 
We pass examinations, aciiuire thi.s or tluit technique in 
order to earn a livelihood; but to acqtiire tcdmi([ite or de¬ 
velop capacity without paying attention to the inner state, 
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brings about ugliness and chaos in the world. If wc awaken 
creative beauty inwardly, it expresses itself outward y. and 
then there is order. But that is much more diflicult than ac¬ 
quiring a technique, because it means abandoning ourselves 
completely, being without fear, without restraint, without 
resistance, without defence; and wc can thus abandon our¬ 
selves only when there is austerity, a sense of great inward 
simplicity. Outwardly wc may be simple, we may have but 
few clothes and be satisfied with one meal a day; but that is 
not austerity. There is austerity when the mind is capable 
of infinite experience - when it has experience, and yet le- 
mains very simple. But that state can come into being only 
when the mind is no longer thinking in terms of the mote, 
in terms of having or becoming something through time. 

What I am talking about may be diflicult for you to under¬ 
stand, but it is really quite important. You see, technicians 
are not creators; and there are more and more technicians 
in the world, people who know what to do and how to do it, 
but who are not creators. In America iherc are calculating 
machines capable of solving in a few minutes mathematical 
problems which would take a man a hundred years to solve. 
These extraordinary machines are being developed. But 
machines can never be creators - and human licings are 1)C- 
coming more and more like machines. Even when they 
rebel, their rebellion is within the limits of the machine and 
is therefore no rebellion at all. 

So it is very important to find out what it is to be creative. 
You can be creative only when there is abandonment - which 
means, really, when there is no sense of compulsion, no fear 
of not being, of not gaining, of not arriving. Then there is 
great austerity, simplicity, and with it there is love. The whole 
of that is beauty, the state of creativencss. 


XIV 

Have you ever sat very quietly with closed eyes and watched 
the movement of your own thinking? Have you watched 
your mind working - or rather, has your mind watched 
itself in operation, just to see what^your thoughts are, what 
your feelings are, how you look at the trees, at the flowers, 
at the birds, at people, how you respond to a suggestion or 
react to a new idea? Have you ever done this? If you have 
not, you are missing a great deal To know how one’s mind 
works is a basic purpose of education. If you don’t know 
how your mind reacts, if your mind is not aware of its own 
activities, you will never find out what society is. You may 
read hooks on sociology, study social sciences, but if you 
don’t know how your own mind works you cannot actually 
understand what society is, because your mind is part of 
society; it is society. Your reactions, your beliefs, your going 
to the temple, the clothes you wear, the things you do and 
don’t do and what you think - society is made up of all this, 
it is the replica of wh.at is going on in your own mind. So 
your mind is not apart from society, it is not distinct from 
your culture, from your religion, from your various class 
divisions, from the ambitions and conflicts of the many, All 
this is society, and you are part of it. There is no ‘you’ 
separate from society. 

Now, society is always trying to control, to shape, to 
mould the thinking of the young. Bkom the moment you are 
born and begin to receive impressions, your father and 
mother are constantly telling you what to do and what not to 
do, wluit to believe and what not to believe; you are told that 
there is (Jod, or tluit there is no God but the State aud that 
some dictator is its prophet, From childhood these things 
are poured into you, which means that your mind - which 
is very young, impressionaltlo, inquisitive, curious to know, 
wanting to find out - is gradually being encased, conditioned, 
shaped so that you will fit into the pattern of a particular 
society and not be a revolutionary. Since the habit of pat- 
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temed thinking has already been established in you, even if 
you do ‘revolt’ it is within the pattern, It is like piisoneis 
revolting in order to have better food, more amenities ” 
but always within the prison. When you seek God, or try to 
find out what is right government, it is always within the 
pattern of society, which says, ‘This is true tincl that is false, 
this is good and that is bad, this is the right leader and 
these are the saints’. So your revolt, like the so-called revolu¬ 
tion brought about by ambitious or very clover peojple, is 
always limited by the past. That is not revolt, that is not 
revolution: it is merely heightened activity, a more valiant 
struggle within the pattern, Real revolt, true revolution, is to 
break away from the pattern and to inquire outside of it. 

You see, all reformers - it does not matter who they are - 
are merely concerned with bettering the conditions within 
the prison. They never tell you not to conform, they never 
say, ‘Break through the walls of tradition and autliority, 
shake off the conditioning that holds the mind’. And that 
is realeducation: not merely to require you to pass examina¬ 
tions for which you have crammed, or to write out some¬ 
thing wliich you have learnt by heart, but to help you to see 
the walls of this prison in which the mind is held. Society 
influences all of us, it constantly shapes our thinking, and 
this pressure of society from the outside is gradually trans¬ 
lated as the inner; but, however deeply it penetrates, it is 
still from the outside, and there is no such thing as the inner 
as long as you do not break through this conditioning. You 
must know what you are thinking, and whether you arc 
thinking as a Hindu, or a Moslem, or a Christian; that is, 
in terms of the religion you happen to belong to. You must 
be conscious of what you believe or do not believe, All this 
is the pattern of society and, unless you are aware of the 
pattern and break away from it, you are still a pri.soncr 
though you may think you are free. 

But you see, most of us are concerned with revolt within 
the prison; we want better food, a little more light, a larger 
window so that we can see a little more of the sky. We are 
concerned with whether the outcaste should enter the temple 
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or not; we want to break down this particular caste, and in 
the very breaking down of one caste we create another, a 
‘superior’ caste; so we remain prisoners, and there is no 
freedom in prison. Freedom lies outside the walls, outside the 
pattern of society; but to be free of that pattern you have to 
understand the whole content of it, which is to understand 
your own mind. It is the mind that has created the present 
civilization, this tradition-bound culture or society and, 
without understanding your own mind, merely to revolt as a 
communist, a socialist, this or that, has very little meaning. 
That is why it is very important to have self-knowledge, 
to be aware of all your activities, your thoughts and feelings; 
and this is education, is it not? Because when you are fully 
aware of yourself your mind becomes very sensitive, very 
alert. 

You try this - not someday in the far-away future, but to¬ 
morrow or this afternoon. If there are too many people in 
your room, if your home is crowded, then go away by your¬ 
self, sit under a tree or on the river bank and quietly observe 
how your mind works. Don’t correct it, don’t say, ‘This is 
right, that is wrong’, but just watch it as you would a film. 
When you go to the cinema you are not taking part in the 
film; the actors and actresses are taking part, you are only 
watching. In the same way, watch how your mind works. It 
is really very interesting, far more interesting than any film, 
because your mind is the residue of the whole world and it 
contains all that human beings have experienced. Do you 
understand? Your mind is humanity, and when you per¬ 
ceive tills, you will have immense compassion. Out of this 
understanding comes great love; and then you will know, 
when you see lovely things, what beauty is. 






XV 


W 15 have been discussing the question of revolt within the 
prison: how all reformers, idealists, and others who are 
incessantly active in producing certain results, are always 
revolting within the walls of their own conditioning, within 
the walls of their own social structure, witliin the cultural 
pattern of civilization which is an expression of the collec¬ 
tive will of the many. I think it would now he worth while if 
we could see what confidence is and how it comes about. ^ 

Through initiative there comes about confidence; but in¬ 
itiative within the pattern only brings seZ/-confidence, which 
is entirely different from confidence without the self. Do you 
know what it means to have confidence? If you do 
something with your own hands, if you plant a tree and see 
it grow, if you paint a picture, or write a poem, or, when you 
are older build a bridge or run some administrative job 
extremely well, it gives you confidence that you are able to 
do something, But, you see, confidence as we know it now is 
always within the prison, the prison which society - whether 
communist, Hindu, or Christian - has built around us. Initia¬ 
tive within the prison does create a certain confidence, be¬ 
cause you feel you can do things; you can design a motor, 
be a very good doctor, an excellent scientist, and so on. But 
this feeling of confidence which comes with the capacity 
to succeed within the social structure, or to reform, to give 
more light, to decorate the interior of the prison is really 
se//-confidence; you know you can do something, and you 
feel important in doing it. Whereas, when through investi- 
gathig, through understanding, you break away from the 
social structure of which you are a part, there comes an en¬ 
tirely different kind of confidence wliich is without the sense 
of self-importance; and if we can understand the difference 
between these two - between self-confidence, and confidence 
without the self -1 think it will have great significance in 
our life. 

When you play a game very well, like badminton, cricket, 
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or football, you have a certain sense of confidence, have you 
not? It gives you the feeling that you are pretty good at it. 
If you are quick at solving mathematical problems, that also 
breeds a sense of self-assurance. When confidence is born of 
action within the social structure, there always goes with it a 
strange arrogance, does there not? The confidence of a man 
who can do things, who is capable of achieving results, is 
always coloured by this arrogance of the self, the feeling, 
‘It is I who do it’. So, in the very act of achieving a result, of 
bringing about a social reform within the prison, there is the 
arrogance of the self, the feeling that 1 have done it, that 
my ideal is important, that my group has succeeded. This 
sense of the ‘me’ and the ‘mine’ always goes with the confid¬ 
ence that expresses itself within the social prison. 

Have you not noticed how arrogant idealists are? The 
political leaders who bring about certain results, who achieve 
great reforms - have you not noticed that they are full of 
themselves, puffed up with their ideals and their achieve¬ 
ments? In their own estimation they are very important. 
Read a few of the political speeches, watch some of these 
people who call themselves reformers, and you will see that 
in the very process of reformation they are cultivating their 
own ego; their reforms, however extensive, are still within 
the prison, therefore they are destructive and ultimately 
bring more misery and conflict to man. 

Now, if you can see through this whole social structure, 
the cultural pattern of the collective will which we call civi¬ 
lization - if you can understand all that and break away from 
it, break through the prison walls of your particular society, 
whether Hindu, communist, or Christian, then you will find 
that there comes a confidence which is not tainted with the 
sense of arrogance. It is the confidence of innocence. It is 
like the confidence of a child who is so completely innocent 
he will try anything. It is this innocent confidence that will 
bring about a new civilization; but this innocent confidence 
cannot come into being as long as you remain within the 
social pattern. 

Please do listen to tliis carefully. The speaker is not in the 
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least important, but it is very important fur you to uiKlcr- 
stand the truth of what is being said. After all, that is 
education, is it not? The function of education is not to make 
you at into the social pattern; on the contrary, it is to help 
you to understand completely, deeply, fully and thereby 
break away from the social pattern, .so that you are an indivi¬ 
dual without that arrogance of the self, but yet have confi¬ 
dence because you are really innocent, 

Is it not a gi'eat tragedy tliat almost all of us arc only con¬ 
cerned either with how to (it into society, or how to reform 
it? Have you noticed that most of the questions you have 
asked reflect this attitude? You are saying, in effect, ‘Flow 
can I fit into society? What will my fatherland mother say, 
and what will happen to me if i dont? Such an attitude 
destroys whatever confidence, whatever initiative you have. 
And you leave school and college like so many aiitomatons, 
higUy efficient perhaps, but without any creative flame. 
That is why it is so important to understand the society, the 
environment in which one lives, and, in th;it very [iroccss of 
understanding, break away from it. 

You see, this is a problem all over the world. Man is seek¬ 
ing a new response, a new approach to life, because the old 
ways are decaying, whether in Europe, in Ru.ssia, or liere. 
Life is a continual challenge, and meixdy to try to bring about 
a better economic order is not a total response to that dnil- 
lenge, which is always new; and when cultures, peojiles, civi¬ 
lizations are incapable of responding to the challenge of tlie 
new, they are destroyed. 

Unless you are properly educated, unless you have this 
extraordinary confidence of innocence, you are inevitably 
going to be absorbed by the collective and lost in medioc¬ 
rity. You will put some letters after your name, you will be 
married, have cliildren, and that will be the end of you. 

You see, most of us are frightened. Your parents arc 
frightened, your educators are frightened, the governments 
and religions are frightened of your becoming a total indi¬ 
vidual, because they all want you to remain safely within the 
prison of environmental and cultural influences. But it is 
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only the individuals who break through the social pattern 
by understanding it, and who are therefore not bound by the 
conditioning of their own minds - it is only such people 
who can bring about a new civilization, not the people who 
merely conform, or who resist one particular pattern because 
they arc shaped by another, The search for God or truth 
does not lie within the prison, but rather in understanding 
the prison and breaking through its walls - and this very 
movement towards freedom creates a new culture, a different 
world. 


XVI 

Rain on dry land is an extraordinary thing, is it not? It 
washes the leaves clean, the earth is refreshed. And I think 
we all ouglit tf) wash our minds completely clean, as the trees 
are washed by the rain, because they are so heavily laden 
with the dust of many centuries, the dust of what wc call 
knowledge, experience. If you and I would cleanse the mind 
every day, free it of ye.stcrday’s reminiscences, each one of 
us w^ould then have a fresh mind, a mind capable of dealing 
with the many problems of existence, 

Now, one of tire great problems tlrat is disturbing the world 
is what is called equality. In one sense there is no such thing 
as equality, because we all have many different capacities; 
but wc are discussing equality in the sense that all people 
should be treated alike. In a school, for example, the posi¬ 
tions of the principal, the teachers and the bouse parents are 
merely jolrs, functions; but, you see, with certain jobs or 
functions goes what is called status, and status is respected 
because it implies, power, prestige, it means being in a posi¬ 
tion to tell people off, to order people about, to give jobs to 
one’s friends and the members of one’s family. So with func¬ 
tion goes status; but if we could remove this whole idea of 
status, of power, of position, prestige, of giving benefits to 
otliers, the function would have quite a different and simple 
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meaning, would it not? Then, whether people were gover¬ 
nors, prime ministers, cooks, or poor teachers, they would 
all be treated with the same respect because they are all per¬ 
forming a different but necessary function in society. 

Do you know what would happen, especially in a school, 
if we could really remove from function the whole sense of 
power, of position, prestige; the feeling, ‘I am the Head, I 
am important’? We would all be living in quite a different 
atmosphere, would we not? There would be no authority in 
the sense of the high and the low, the big man and the 
little man, and therefore there would be freedom. And it is 
very important that we create such an atmosphere in the 
school, an atmosphere of freedom in which there is love, in 
which each one feels a tremendous sense of confidence; be¬ 
cause, you see, confidence comes when you feel completely 
at home, secure. Do you feel at ease in your own home if your 
father, your mother and your grandmother are constantly 
telling you what to do so that you gradually lose all confi¬ 
dence in doing anything by yourself? As you grow up you 
must be able to discuss, to find out if what you think is true 
and stick to it. You must be able to stand by sometliing 
which you feel is right, even though it brings pain, suffering, 
loss of money, and all the rest of it; and for that you must 
feel, while you are young, completely secure and at ease. 

Most young people don't feel secure because they are 
frightened. They are afraid of their elders, of their teachers, 
of their mothers and fathers, so they never really feel at 
home. But when you do feel at home, there happens a 
very strange thing. When you can go to your room, lock the 
door and be there by yourself unnoticed, with no one telling 
you what to do, you feel completely secure; and then you 
begin to flower, to understand, to unfold. To help you unfold 
is the function of a school; and if it does not help you to un¬ 
fold, it is no school at all 

Wlien you feel at home in a place in the sense that you 
feel secure, not beaten down, not compelled to do this or tLat, 
when you feel very happy, completely at ease, then you are 
not naughty, are you? When you are really happy, you 
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don’t want to hurt anybody, you don’t want to destroy any- 
tliing. But to make the student feel completely happy is 
extraordinarily difficult, because he comes to the school with 
an idea that the Principal, the teachers and the house 
parents are going to tell Ifim what to do and push him 
around, and hence there is fear. 

Most of you come from homes or from schools in winch 
you have been educated to respect status. Your father and 
mother have status, the Principal has status, so you come here 
with fear, respecting status. But we must create in the school 
a real atmosphere of freedom, and that can come about only 
when there is function without status, and therefore a feeling 
of equality. The real concern of right education is to help 
you to be a vital, sensitive human being, one who is not afraid 
and who has no false sense of respect because of status. 


XVII 

The other morning I saw a dead body being carried away 
to be burnt. It was wrapped in bright magenta cloth and it 
swayed with the rhythm of the four mortals who were carry¬ 
ing it. I wonder what kind of impression a dead body makes 
on one. Don’t you wonder why there is deterioration? You 
buy a brand new motor, and within a few years it is worn 
out The body also wears out; but don’t you inquire a little 
further to find out why the mind deteriorates? Sooner or later 
there is the death of the body, but most of us have minds 
which are already dead. Deterioration has already taken 
place; and why does the mind deteriorate? The body de¬ 
teriorates because we are constantly using it and the physical 
organism wears out. Disease, accident, old age, bad food, 
poor heredity - these are the factors which cause the deterior¬ 
ation, and death of the body. But why should the mind 
deteriorate, become old, heavy, dull? 

When you see a dead body, have you never wondered about 
tills? Though our bodies must die, why should the mind 
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ever deteriorate? Has tllis quest™ never occlirreil to yoil? 
For tire mind does deteriorate - t.e see it not only m old 
people, but also in the young. We .see in the yoting It.nv the 
initil is already becoming (lull, heavy, insensitive; and il we 
can find out why the mind deterioratees, tliai per haps we 
shall discover something really mdcstructiblc. We may 
understand what is eternal life, the life that is nnemling, 
that is not of time, the life that is incorniptilile, lliat does 
not decay like the body wliich is carried to the (hale, burnt 
and the remains thrown into the river. 

Now, why does the mind deteriorate? Have you ever 
thought about it? Being still very young - and if you luive not 
already been made dull by society, by y()ur_ parents, l)y cir- 
cumstances - you have a fresh, eager, curious miml. You 
want to know why the stars exist, why the birds die, wliy the 
leaves fall, how the jet plane flies; you want to know so many 
things. But that vittil urge to incpiire, to find out, is soon 
smothered, is it not? It is smothered liy fear, by the wa-ight 
of tradition, by our own incapacity to face tlii.s extriiordinary 
thing called life. Haven’t you noticed how ipiickly your 
eagerness is destroyed by a sharp word, by a di.siiaragmg 
gesture, by the fear of an extimination or the threat ol ti 
parent - which means that sensitivity is tilready being 
pushed aside and the mind made dull? 

Another cause of dullness is Imittitlon. You are made to 
imitate by tradition. The weight of the fiast drives yoti to 
conform, toe the line, and through conformity the mind 
feels safe, secure; it establishes itself in a well-oiled groove 
so that it can run smoothly without disturhance, without a 
quiver of doubt. Watch the grown-up people tihoiit you and 
you will see that their minds do not want to be disturbed. 
They want peace, even though it is the peace of detttli; btit 
real peace is something entirely differenr. 

When the mind establishes itself in a groove, in a pattern, 
haven’t you noticed that it is always prompted by the desire 
to be secure? That is why it follows an ideal, an example, 
a gum. It wants to be safe, undisturbed, therefore it imitates. 
When you read in your history books about great leaders, 
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saints, warriors, don’t you find yourself wanting to copy 
them? Not that there aren’t great people in the world; but 
the instinct is to imitate great people, to try to become like 
them, and that is one of the factors of deterioration because 
the mind then sets itself in a mould. 

Furthermore, society does not want individuals who are 
alert, keen, revolutionary, because such individuals will not 
fit into the established social pattern and they may break it 
up. That is why society seeks to hold your mind in its pattern, 
and why your so-called education encourages you to imitate, 
to follow, to conform. 

Now, can the mind stop imitating? That is, can it cease to 
form habits? And can the mind, which is already caught 
in habit, be free of habit? 

The mind is the result of habit, is it not? It is the result of 
tradition, the result of time - time being repetition, a con¬ 
tinuity of the past. And can the mind, your mind, stop think¬ 
ing in terms of what has been - and of what will be, which 
is really a projection of what has been? Can your mind be 
free from habits and from creating habits? If you go into 
this jirohlera very decjily you will find tliat it can; and when 
the mind renews itself without forming new patterns, habits, 
without again falling into the groove of imitation, then it re¬ 
mains fresh, young, innocent, and is therefore capable of 
infinite understanding. 

For such a mind there is no death because there is no 
longer a process of accumulation. It is the process of accumu¬ 
lation that creates habit, imitation, and for the mind that 
accumulates there is deterioration, death. But a mind that 
is not accumulating, not gathering, that is dying each day, 
each minute - for such a mind there is no death. It is in a 
state of infinite space. 

So the mind must die to everything it has gathered - to all 
the habits, the imitated virtues, to all the things it has relied 
upon for its sense of security. Then it is no longer caught 
in the net of its own thinking. In dying to the past from 
moment to moment the mind is made fresh, therefore it 
can never deteriorate or set in motion the wave of darkness. 
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I don’t know if on your walks you have noticed a long, 
narrow pool beside the river. Sonic lishennen must have dug 
it, and it is not connected with the river, The rii-er is flow¬ 
ing steadily, deep and wide, but this pool is heavy with scum 
because it is not connected with the life of the river, and 
there are no 0sh in it. It is a stagnant pool, :uid tlie deep 
river, full of life and vitality, flows swiftly along. 

Now, don’t you think human beings are like that? 1 hey 
dig a little pool for themselves tiway from the swift current 
of life, and in that little pool they stagnate, die; :ind this 
stagnation, this decay we call existence, 'I’liar is, we all want 
a state of permanency; we want certain desires to last for¬ 
ever, we want pleasures to have no end. We dig a little hole 
and barricade ourselves in it with our families, with our 
ambitions, our cultures, our fears, our gods, our various forms 
of worship, and there we die, letting life go by - tlmt life 
wliich is impermanent, constantly changing, which is so 
swift, which has such enormous depths, such extraordinary 
vitality and beauty. 

Have you not noticed tluit if you sit cprietly on the b;mk of 
the river you hear its song -• the l.'ipping of the water, the 
sound of the current going by? There is tilwtiys ti setise of 
movement, an extraordimiry movement towards ilie wider 
and the deeper. But in the little pool there i.s no movement 
at all, its water is stagnant. And if you observe you will sec 
that this is what most of us want: little sttignant pools of ex¬ 
istence away from life. We say that our [lool-existenee is 
right, and we have invented a philosophy to justify it; we 
have developed social, political, economic and religious theo¬ 
ries in support of it, and we don’t tviint to be disturbed be¬ 
cause, you see, what we are after is a sense of perrmtncncy. 

Do you know whtit it means to seek peruumency? It 
means wanting the pleasurable to continue indefinitely, tiud 
wanting that which is not pleasurable to end its tjuickly tts 
possible. We want the name that we bear to be known and 
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to continue through family, through property. We want a 
sense of permanency in our relationships, in our activities, 
which means that we are seeking a lasting, continuous life in 
the stagnant pool; we don’t want any real changes there, so 
we have built a society which guarantees us the per¬ 
manency of property, of name, of fame. 

But you see, life is not like that at all; life is not per¬ 
manent. Like the leaves that fall from a tree, all things are 
impermanent, nothing endures; there is always change and 
death. Have you ever noticed a tree standing naked against 
the sky, how beautiful it is? All its branches are outlined, 
and in its nakechiess there is a poem, there is a song. Every 
leaf is gone and it is waiting for the spring. When the spring 
comes it again fills the tree with the music of many leaves, 
which in due season fall and are blown away; and that is the 
way of life. 

But we don’t want anything of that kind. We cling to our 
children, to our traditions, to our society, to our names and 
our little virtues, because we want permanency; and that is 
why we are afraid to die. We are afraid to lose the things we 
know. But life is not what we would like it to be; life is not 
permanent at all. Birds die, snow melts away, trees are cut 
down or destroyed Iry storms, and so on. But we want every¬ 
thing that gives us satisfaction to be permanent; we want 
our position, the authority we have over people, to endure. 
We refuse to accept life as i t is in fact. 

The fact is that life is like the river: endlessly moving on, 
ever seeking, exploring, pushing, overflowing its banks, 
penetrating every crevice with its water. But, you see, the 
mind won’t allow that to happen to itself. The mind sees 
that it is dangerous, risky to live in a state of impermanency, 
insecurity, so it builds a wall around itself: the wall of 
tradition, of organized religion, of political and social 
theories. Family, name, property, the little virtues that wc 
have cultivated - these are all within the walls, away from 
life. Life is moving, impermanent, and it ceaselessly tries to 
penetrate, to break down these walls, behind which there 
is confusion and misery. The gods within the walls are all 
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false gods, and their writings and philosophies have no 
meaning because life is beyond them. 

Now, a mind that has no walls, that is not burdened with 
its own acquisitions, accumulations, with its own knowledge, 
a mind that lives timelessly, insecurely - to such a mind, life 
is an extraordinary thing. Such a mind is life itself, because 
life has no resting place. But most of us want a resting place; 
we want a little house, a name, a position, and we say these 
things are very important. We demand permanency and 
create a culture based on this demand, inventing gods which 
are not gods at all but merely a projection of our own desirc.s. 

A mind wliich is seeking permanency soon stagnates; like 
that pool along the river, it is soon full of corruption, decay, 
Only the mind which has no walls, no foothold, no barrier, 
no resting place, which is moving completely with life, time- 
lessly pushing on, exploring, exploding - only such a mind 
can be happy, eternally new, because it is creative in itself. 

Do you understand what I am talldng tibout? You should 
because ah this is part of real education and, when you 
understand it, your whole life will be transformed, your 
relationship with the world, with your neighbour, with your 
wife or husband, will have a totally dillerent meaning. 
Then you won’t try to fulfil yourself through anything, see¬ 
ing that the pursuit of fulfilment only invites sorrow and 
misery. That is why you should ask your teachers about all 
this and discuss it among yourselves. If you understand it, 
you will have begun to understand the extraordinary truth of 
what life is, and in that understanding there is great beauty 
and love, the flowering of goodness. But the efforts of a mind 
that is seeking a pool of security, of permanency, can only 
lead to darkness and corruption. Once established in the 
pool, such a mind is afraid to venture out, to seek, to explore; 
but truth, God, reality or what you will, lies beyond the 
pool. 

Do you know what religion is? It is not in the chant, it is 
not in the performance of any ritual, it is not in the wor¬ 
ship of tin gods or stone images, it is not in the temples 
and churches, it is not in the reading of the Bible or the Gita, 
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it is not in the repeating of a sacred name or in the foBow- 
ing of some other superstition invented by men. None of 
tliis is religion, 

Religion is the feeling of goodness, of that love which is 
like the river, living, moving everlastingly. In that state you 
wiB find there conies a moment when there is no longer any 
search at all; and this ending of search is the beginning of 
something totally different. The search for God, for truth, 
the feeling of being completely good - not the cultivation of 
goodness, of humility, but the seeking out of sometliing 
beyond the inventions and tricks of the mind, which means 
having a feeling for that something, living in it, being it - 
that is true religion. But you can do that only when you leave 
the pool you have dug for yourself and go out into the river 
of life. Then life has an astonishing way of taking care of 
you, because then there is no taking care on your part. Life 
carries you where it will because you are part of itself; then 
there is no problem of security, of what people say or don’t 
say, and that is the beauty of life. 


XIX 

I WONDER how many of you noticed the rainbow last even¬ 
ing? It was just over the water, and one came upon it 
suddenly. It was a beautiful thing to behold, and it gave one 
a great sense of joy, an awarenes.s of the vastness and beauty 
of the earth. To communicate such joy one must have a 
knowledge of words, the rhythm and beauty of right lan¬ 
guage, mustn’t one? But what is far more important is the 
feeling itself, the ecstasy that comes with the deep apprecia¬ 
tion of something lovely; and this feeling cannot be 
awakened through the mere cultivation of luiowledge or 
memory. 

You see, we must have knowledge to communicate, to tell 
each other about something; and to cultivate knowledge 
there must be memory. Without knowledge you cannot fly 
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an aircraft, you cannot build a bridge or a lovely house, you 
cannot construct great roads, look alter trees, care lor 
animals and do the many other things that a c.vihzcd man 
must do, To generate electricity, to work m the vmaoiis 
sciences, to help man through mediciiu', and so on - lor all 
this you must have knowledge, information, memory, and in 
these matters it is necessary to receive the licst possible in¬ 
struction. That is why it is very important that you should 
have technically first-class teachers to give you right inlor- 
mation and help you to cultivate a thorough knowledge of 
various subjects. 

But, you see, while knowledge is necessary at one level, 
at another level it becomes a hindrance. There is a great deal 
of knowledge available about physical existence, and it is 
being added to, all the time. It is essential to have such 
knowledge and to utilize it for the benclit of man. But is 
there not another kind of knowledge which, at the psycho¬ 
logical level, becomes a hindrance to the disaivery of what 
is true? After all, knowledge is a form of tradition, is it not? 
And tradition is the cultivation of memory. 'I’l-adiuon in 
mechanical alfairs is essential, but when tradition is used as 
a means of guiding man inwardly, it becomes a hindrance 
to the discovery of greater things. 

We rely on knowledge, on memory in raechanietd tilings 
and in our everyday living. Without knowledge we would 
not be able to drive a car, we would be incapable of doing 
I many things. But knowledge is a hindrance when it becomes 
1 a tradition, a belief which guides the mind, the psyche, the 
inward being; and it also divides people. Have you noticed 
how people all over the world are divided into groiqis, call¬ 
ing themselves Hindus, Moslems, Buddhists, (Ilnisiiatis, 
and so on? What divides them? Not the investigations 
of science, not the knowledge of agriculture, of how to 
build bridges or fly jet planes, What divides people i.s 
tradition. 

So knowledge is a hindrance when it has liecome a tradi¬ 
tion which shapes or conditions the mind to a ptiriictilar 
pattern, because then it not only divides people and creates 


For the Young 

enmity between them, but it also prevents the deep discovery 
of what is truth, what is life, what is God. To discover what 
is God, the mind must be free of all tradition, of all accumu¬ 
lation, of all knowledge which it uses as a psychological safe¬ 
guard. 

The function of education is to give the student abundant 
knowledge in the various fields of human endeavour and at 
the same time to free his mind from all tradition so that he 
is able to investigate, to find out, to discover. Otherwise the 
mind becomes mechanical, burdened with the machinery of 
knowledge. Unless it is constantly freeing itself from the 
accumulations of tradition, the mind is incapable of dis¬ 
covering the Supreme, that which is eternal; but it must ob¬ 
viously acquire expanding knowledge and information so 
that it is capable of dealing with the things that man needs 
and must produce. 

So knowledge, which is the cultivation of memory, is use¬ 
ful and necessary at a certain level, but at another level it 
becomes a detriment. To recognize the distinction - to see 
where knowledge is destructive and has to be put aside, and 
where it is essential and to be allowed to function with as 
much amplitude as possible - is the beginning of intelli¬ 
gence. 

Now, what is happening in education at the present time? 
You are being given various kinds of knowledge, are you 
not? When you go to college you may become an engineer, 
a doctor, or a lawyer, you may take a Ph.D. in mathematics 
or in some other branch of knowledge, you may study 
domestic science and learn how to keep house, how to cook, 
and so on; but nobody helps you to be free of all traditions 
so that from the very beginning your mind is fresh, eager 
and therefore cajiablc of discovering something totally new 
all the time. The philosophies, theories and beliefs which 
you acquire from books, and which become your tradition, 
are really a hindrance to the mind, because the mind uses 
these things as a rae<'m.s of its own psychological security and 
is therefore conditioned by them. So it is necessary both to 
free the mind from all tradition, and at the same time to 
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cultivate knowledge, technique; and this is the function of 
education. 

The difficulty is to free the mind from the known so that 
it can discover what is new all the time. A great mathe¬ 
matician once told of how he had been working on a prob¬ 
lem for a number of days and could not find the solution. 
One morning, as he was taking a walk as usual, he sudde^y 
saw the answer. What had happened? His mind, being quiet, 
was free to look at the problem, and the problem itself 
revealed the answer. One must have information about a 
problem, but the mind must be free of that information to 
find the answer. 

Most of us learn facts, gather information or knowledge, 
but the mind never learns how to be quiet, how to be free 
from all the turmoils of life, from the soil in which problems 
take root. We join societies, adhere to some philosophy, give 
ourselves over to a belief, but all this is utterly useless be¬ 
cause it does not solve our human problems. On the con¬ 
trary, it brings greater misery, greater sorrow. What is 
needed is not philosophy or belief, but for the mind to be 
free to investigate, to discover and to be creative. 

You cram to pass examinations, you gather a lot of in¬ 
formation and write it all out to get a degree, hoping to 
find a job and get married; and is that all? You have ac¬ 
quired knowledge, technique, but your mind is not free, 
so you become a slave to the existing system - which really 
means that you are not a creative human being. You may 
have cliildi'en, you may paint a few pictures or write an 
occasional poem, but surely that is not creativeness. There 
must first be freedom of the mind for creativeness to take 
place, and then technique can be used to express that 
creativeness. But to have the technique is meaningless with¬ 
out a creative mind, without the extraordinary creativeness 
which comes with the discovery of what is true. Unfor¬ 
tunately most of us do not know this creativeness because 
we, have burdened our minds with loiowledge, tradition, 
memory, with what Shankara, Buddha; Marx or some other 
person has said. Whereas, if your mind is free to discover 
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what is true, then you will find that there comes an abun¬ 
dant and incorruptible richness in which there is great joy, 
Then all one’s relationships - with people, with ideas and 
with tilings - have quite a difl'crcnt meaning. 


XX 

That green field with mustard-yellow flowers and a stream 
running through it is a lovely thing to look upon, is it not? 
Yesterday evening I was watching it, and in seeing the extra¬ 
ordinary beauty and quietness of the countryside one .in¬ 
variably asks oneself what is beauty. There is an immediate 
response to that which is lovely and also to that which is 
ugly, the response of pleasure or of pain, and we put that 
feeling into words saying, ‘This is beautiful’ or ‘This is ugly’. 
But what matters is not the pleasure or the pain; rather, it 
is to be in communion with everything, to be sensitive both 
to the ugly and to the beautiful. 

Now, what is beauty? This is one of the most funda- 
nicntal questions, it is not superficial, so don’t brush it aside. 
To understand what beauty is, to have that sense of good¬ 
ness which comes when the mind and heart are in com- 
mtmion with something lovely without any hindrance so 
that one feels completely at ease - surely, this has great 
significance in life; and until we know this response to 
beauty our lives will be very shallow. One may he surrounded 
by great beauty, by mountains and fields and rivers, but un¬ 
less one is alive to it all one might just as well be dead. 

You girls and boys and older people just put to yotiraclvcs 
this cpiestion: what is beauty? Cleanliness, tidiness of dress, 
a smile, a graceful gesture, the rhythm of walking, a flower 
in your hair, good manners, clarity of speech, thoughtful¬ 
ness, being considerate of others, which includes punctua¬ 
lity - all this i.s part of beauty; but it is only on the surface, 
is It not? And is that all there is to beauty, or is iliere some¬ 
thing much deeper? 
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There is beauty of form, beauty of design, beauty of life. 
Have you observed the lovely shape of a tree when it is in 
full foliage, or the extraordinary delicacy of a tree naked 
against the sky? Such things are beautiful to behold, but 
they are all the superficial expressions of something much 
deeper. So what is it that we call beauty? 

You may have a beautiful face, clean-cut features, you 
may dress with good taste and have polished manners, 
you may paint well or write about the beauty of the land¬ 
scape, but without tliis inward sense of goodness all the ex¬ 
ternal appurtenances of beauty lead to a very superficial, 
sophisticated life, a life without much significance. 

So we must find out what beauty really is, must we not? 
Mind you, I am not saying that we should avoid the out¬ 
ward expressions of beauty. We must all have good manners, 
we must be physically clean and dress tastefully, without 
ostentation, we must be punctual, clear in our speech, and 
all the rest of it. These things are necessary and they create 
a pleasant atmosphere; but by themselves they have not 
much significance. 

It is inward beauty that gives grace, an exquisite gentle¬ 
ness to outward form and movement. And what is this in¬ 
ward beauty without which one’s life is very shallow? Have 
you ever thought about it? Probably not. You are too busy, 
your minds are too occupied with study, with play, with talk¬ 
ing, laughing and teasing each other, But to help you to dis¬ 
cover what is inward beauty, without which outward form 
and movement have very little meaning, is one of the func¬ 
tions of right education; and the deep appreciation of beauty 
is an essential part of your own life, 

Gan a shallow mind appreciate beauty? It may talk about 
beauty; but can it experience this welling up of immense joy 
upon looking at something that is really lovely? When the 
mind is merely concerned with itself and its own activities, it 
is not beautiful; whatever it does, it remains ugly, limited, 
therefore it is incapable of knowing what beauty is. Whereas, 
a mind that is not concerned with itself, that is free of 
ambition, a mind that is not caught up in its own desires or 
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driven by its own pursuit of success - such a mind is not 
■ shallow, and it flowers in goodness. Do you understand? It is 
this inward goodness that gives beauty, even to a so-called 
ugly face. When there is inward goodness, the ugly face is 
transformed, for inward goodness is really a deeply religious 
feeling. 

Do you know what it is to be religious? It has nothing to do 
with temple bells, though they sound nice in the distance, 
nor with pujas, nor with the ceremonies of the priests and 
all the rest of the ritualistic nonsense. To be religious is to 
be sensitive to reality. Your total being - body, mind and 
heart - is sensitive to beauty and to ugliness, to the donkey 
tied to a post, to the poverty and Hth in this town, to 
laughter and tears, to everything about you. From this sensi¬ 
tivity for the whole of existence springs goodness, love; and 
without this sensitivity there is no beauty, though you may 
have talent, be very well di'essed, ride in an expensive car 
and be scrupulously clean. 

Love is something extraordinary, is it not? You cannot 
love if you are thinking about yourself - wliicli does not 
mean that you must think about somebody else. Love is, it 
has no object. The mind that loves is really a religious 
mind because it is in the movement of reality, of truth, of 
God, and it is only such a mind that can know what beauty 
is. The mind that is not caught in any pliilosophy, that is not 
enclosed in any system or belief, that is not driven by its 
own ambition and is therefore sensitive, alert, watchful - 
such a mind has beauty. 

It is very important while you are young to learn to be 
tidy and clean, to sit well without restless movements, to 
have good table manners and to be considerate, punctual; 
but all these things, however necessary, are superficial, and 
if you merely cultivate the superficial without under¬ 
standing the deeper thing, you will never know the real 
significance of beauty. A mind that does not belong to any 
nation, group or society, that has no authority, that is not 
motivated by ambition or held by fear - such a mind is al¬ 
ways flowering in love and goodness. Because it is in the 
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movement of reality, it knows what beauty is; being sensi¬ 
tive to both the ugly and the beautiful, it is a creative mind, 
it has limitless understanding. 


XXI 

A MAN in sannyasi robes used to come every morning to 
gather flowers from the trees in a nearby garden. His hands 
and his eyes were greedy for the flowers, and he picked 
every flower within reach. He was evidently going to offer 
them to some dead image, a thing made of stone. The 
flowers were lovely, tender things just opening to the morn¬ 
ing sun, and he did not pick them gently, but tore them 
off, viciously stripping the garden of whatever it held. His 
god demanded lots of flowers - lots of living things for a 
dead stone image. 

Another day I watched some young boys picking flowers. 
They were not going to offer the flowers to any god; they 
were talldng and thoughtlessly tearing off the flowers, and 
throwing them away. Have you ever observed yourself doing 
this? I wonder why you do it? As you walk along you will 
break off a twig, strip away the leaves and drop it. Have 
you not noticed this thoughtless action on your part? The 
grown-up people do it too, they have their own way of ex¬ 
pressing their inner brutality, tliis appalling disrespect for 
living things. They talk about harmlessness, yet everything 
they do is destructive. 

One can understand your picking a flower or two to put 
in your hair, or to give to somebody with love; but why do 
you just tear at the lowers? The grown-ups are ugly in their 
ambition, they butcher each other in their wars and corrupt 
each other with money. They have their own forms of 
hideous action; and apparently the young people here as 
elsewhere are following in then footsteps. 

The other day I was out wallting with one of the boys 
and we came upon a stone lying on the road. When I re- 
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moved it, he ashed, ‘Why did you do that?’ What does this 
indicate? Is it not a lack of consideration, respect? You show 
respect out of fear, do you not? You promptly jump up when 
an elder comes into the room, but that is not respect, it is 
fear; because if you really felt respect you would not destroy 
the flowers, you would remove a stone from the road, you 
would tend the trees and help to take care of the garden. 
But, whether we are old or young, we have no real feeling of 
consideration. Why? Is it that we don’t know what love is? 

Do you understand what simple love is? Not the com¬ 
plexity of sexual love, nor the love of God, but just love, 
being tender, really gentle in one’s whole approach to all 
things. At home you don’t always get tliis simple love, your 
parents are too busy; at home there may be no real affection, 
no tenderness, so you come here with that background of 
insensitivity and you behave hke everybody else. And how 
is one to bring about sensitivity? Not that you must have 
regulations against picking the flowers; for when you are 
merely restrained by regulations, there is fear. But how is 
there to come into being this sensitivity which makes you 
alert not to do any harm to people, to animals, to flowers? 

Are you interested in all this? You should be. If you are 
not interested in being sensitive, you might as well be dead 
- and most people are. Though they eat three meals a day, 
have jobs, procreate children, drive cars, wear fine clothes, 
most people are as good as dead. 

Do you Icnow what it means to be sensitive? It means, 
surely, to have a tender feeling for things: to see an animal 
suffering and do something about it, to remove a stone from 
the ’path because so many bare feet walk tliere, to pick up 
a nail on the road because somebody's car might get a 
puncture. To be sensitive is to feel for people, for birds, for 
flowers, for trees - not because they are yours, but just be¬ 
cause you are awake to the extraorduiary beauty of things. 
And how is this sensitivity to be brought about? 

The moment you are deeply sensitive you iiatui-ally do 
not pluck the flowers; there is a spontaneous desire not to 
destroy things, not to hurt people, which means having real 
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respect, love. To love is the most important thing in life. 
But what do we mean by love? When you love someone be¬ 
cause that person loves you in return, surely that is not 
love. To love is to have this extraordinary feeling of alfec- 
tion without asking anything in return. You may be very 
clever, you may pass all your examinations, get a doctorate 
and acMeve a high position, but if you have not this sensi¬ 
tivity, this feeling of simple love, your heart will be empty 
and you will be miserable for the rest of your life. 

So it is very important for the heart to be filled with thi.s 
sense of affection, for then you won’t destroy, you won’t be 
rutliless, and there won’t be wars any more. Then you will 
be happy human beings; and because you are happy you 
won’t pray, you won’t seek God, for that happiness itself is 
God, 

Now, how is this love to come into being? Surely, love 
must begin with the educator, the teacher. If, besides giving 
you information about mathematics, geography, or history, 
the teacher has this feeling of love in his heart and talks 
about it; if he spontaneously removes the stone from the 
road and does not allow the servant to do all the dirty jobs; 
if in his conversation, in his work, in his play, when he cats, 
when he is with you or by himself, he feels this strange thing 
and points it out to you often, then you also will know wliat 
it is to love. 

You may have a clear skin, a nice face, you may wear a 
lovely sari or be a great athlete, but without love in your 
heart you are an ugly human being, ugly beyond measure; 
and when you love, whether your face is homely or beautiful, 
it has a radiance. To love is the greatest; thing in life; and 
it is very important to talk about love, to feel it, to nouri.sh it, 
to treasure it, otherwise it is soon dissipated, for the world 
is very brutal. If wliile you are young you don’t feel love, if 
yon don’t look with love at people, at animals, at flowens, 
when you grow up you will find that your life is empty; you 
will be very lonely, and the dark shadows of fear will follow 
you always. But the moment you have in your heart this 
extraordinary thing called love and feel the depth, the 
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delight, the ecstasy of it, you will discover that for you the 
world is transformed. 


XXII 

One of our most difficult problems is what we call discipline, 
and it is really very complex. You see, society feels that it 
must control or discipline the citizen, shape his mind 
according to certain religious, social, moral and economic 
patterns, 

Now, is discipline necessary at all? Please listen carefully, 
don’t immediately say ‘yes’ or ‘no’. Most of us feel, especially 
while we are young, that there should be no discipline, that 
we should be allowed to do whatever we like, and we think 
that is freedom. But merely to say that we should or should 
not have discipline, that we should he free, and so on, has 
very little meaning without understanding the whole prob¬ 
lem of discipline. 

The keen athlete is disciplining himself all the time, is he 
not? His joy in playing games and the very necessity to keep 
fit makes him go to bed early, refrain from smoking, eat the 
right food and generally observe the rules of good health. 
His discipline is not an imposition or a conflict, hut a 
natural outcome of his enjoyment of athletics. 

Now, does discipline increase or decrease human energy? 
Human beings throughout the world, in every religion, in 
every school of philosophy, impose discipline on the mind, 
which implies control, resistance, adjustment, suppression; 
and is all this necessary? If discipline brings about a greater 
output of human energy, then it is worth while, then it has 
meaning; but if it merely suppresses human energy, it is 
very harmful, destructive. All of us have energy, and the 
question is whether that energy through discipline can be 
made vital, rich and abundant, or whether discipline de¬ 
stroys whatever energy we have. I think this is the central 
issue. 
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Many human beings do not have a great deal of energy, 
and what little energy they have is soon smothered and de¬ 
stroyed by the controls, threats and taboos of their par¬ 
ticular society with its so-called education; so they become 
imitative, lifeless citizens of that society, And docs discipline 
give increased energy to the individual who lias a little more 
to begin with? Does it make his life rich and full of vitality? 

When you are very young, as you all are, you ;ire full of 
energy, are you not? You want to play, to rush aliout, to 
talk; you can’t sit still, you are full of life, Tlieii what 
happens? As you grow up your teachers begin to curtail 
that energy by .shaping it, directing it into various moulds; 
and when at last you become men and women the little 
energy you have left is soon smothered by society, which 
says that you must be proper citizens, you must behave in a 
certain way. Through so-called education and the compul¬ 
sion of society this abounding energy you have when you 
are young is gradually destroyed. 

Now, can the energy you have at present be made more 
vital through discipline? If you luivc only ;t little energy, can 
discipline increase it? If it can, then discipline has meaning: 
but if discipline really destroys one’s energy, then discijilinc 
must obviously be put aside. 

What is this energy which we all have? This energy is 
thinking, feeling; it is interest, enthusiasm, greed, passion, 
lust, ambition, hate. Painting pictures, inventing machines, 
building bridges, making roads, cultivating the iieltls, play¬ 
ing games, writing poems, singing, dancing, going to the 
temple, worshipping - these are all expres.sions of energy; 
and energy also creates illusion, mischief, misery. The very 
finest and most destructive qualities are ccpially the expres¬ 
sions of human energy. But, you see, the process of control¬ 
ling or clisciplining this energy, letting it out in one direction 
and restricting it in another, becomes merely a social con¬ 
venience; the mind is shaped according to the pattetn of a 
particular culture, and thereby its energy is gradually dissi¬ 
pated. 

So, our problem is, can this energy, which in one degree or 
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another we all possess, be increased, given greater vitality - 
and if so, to do what? What is energy for? Is it the purpose 
of energy to make war? Is it to invent jet planes and in¬ 
numerable other machines, to pursue some guru, to pass 
examinations, to have children, to worry endlessly over this 
problem and that? Or can energy he used in a diiferent way 
so that all our activities have significance in relation to 
something which transcends them all? Surely, if the human 
mind, which is capable of such astonishing energy, is not 
seeking reality or God, then every expression of its energy 
becomes a means of destruction and misery. To seek reality 
requires immense energy; and, if man is not doing that, he 
dissipates his energy in ways which create mischief, and 
therefore society has to control him. Now, is it possible to 
liberate energy in seeking God or truth and, in the process 
of discovering what is true, to be a citizen who understands 
the fundamental issues of life and whom society cannot 
destroy? Are you following this, or is it a little bit too com¬ 
plex? 

You see, man is energy, and if man does not seek truth, 
this energy becomes destructive; therefore society controls 
and shapes the individual, wbicb smothers this energy. That 
is what has happened to the majority of grown-up people 
all over the world. And perhaps you have noticed another 
interesting and very simple fact: that the moment you 
really want to do something, you have the energy to do it. 
What happens when you are keen to play a game? You 
iraraediately have energy, have you not? And that very 
energy becomes the means of controlling itself, so you don’t 
need outvside discipline. In the search for reality, energy 
creates its own discipline. The man who is seeking reality 
spontaneously becomes the right kind of citizen, which is not 
according to the pattern of any particular society or 
government 

So, students as well as teachers must work together to 
bring about the release ol: this tremendous energy to find 
reality, God or truth. In your very seeking of truth there will 
be discipline, and then you will be a real human being, a 
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complete individual, and not merely a Hindu or a Parsi 
limited by Ms particular society and culture. If, instead 
of curtailing Ms energy as it is doing now, the school can 
help the student to awaken Ms energy in the pui^uit of 
truth, then you will find that discipline has quite a different 
meaning. 

Why is it that in the home, in the classroom and in the 
hostel you are always being told what you must do and what 
you must not do? Surely, it is because your parents and 
teachers, like the rest of society, have not perceived that 
man exists for only one purpose, wMch is to find reality or 
God, If even a small group of educators were to understand 
and give their whole attention to that search, they would 
create a new kind of education and a different society al¬ 
together. 

Don’t you notice how little energy most of the people 
around you have, including your parents and teachers? They 
are slowly dying, even when their bodies are not yet old. 
Why? Because they have been beaten into submission by 
society. You see, without understanding its fundamental 
purpose which is to free the extraordinary thing called the 
mind, with its capacity to create atomic submarines and jet 
planes, which can write the most amazing poetry and prose, 
wMch can make the world so beautiful and also destroy the 
world - without understanding the fundamental purpose, 
wMch is to find truth or God, this energy becomes destruc¬ 
tive; and then society says, ‘We must shape and control the 
energy of the individual’ 

So, it seems to me that the function of education is to 
bring about a release of energy in the pursuit of goodness, 
truth, or God, wMch in turn makes the individual a true 
human being and therefore the right kind of citizen. But 
mere discipline, without full comprehension of all this, 
has no meaning, it is a most destructive thing. Unless each 
one of you is so educated that, when you leave school and go 
out into the world, you are full of vitality and intelligence, 
full of abounding energy to find out what is true, you will 
merely be absorbed by society; you will be smothered, dc- 
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stroyed, miserably unhappy for the rest of your life. As a 
river creates the banks wMch hold it, so the energy wMch 
seeks truth creates its own discipline without any form of 
imposition; and as the river finds the sea, so that energy 
finds its own freedom, 


XVIII 

Have you ever wondered why it is that as people grow older 
they seem to lose all joy in life? At present most of you who 
are young are fairly happy; you have your little problems, 
there arc examinations to worry about, but in spite of these 
troubles there is in your life a certain joy, is there not? There 
is a spontaneous, easy acceptance of life, a looldng at tMngs 
lightly and happily. And why it is that as we grow older we 
seem to lose that joyous intimation of something beyond, 
something of greater signficance? Why do so many of us, as 
we grow into so-called maturity, become dull, insensitive 
to joy, to beauty, to the open skies and the marvellous earth? 

You know, when one asks oneself this question, many ex¬ 
planations spring up in the mind. We are so concerned with, 
ourselves - that is one explanation, We struggle to become 
somebody, to achieve and maintain a certain position; we 
have children and other responsibilities, and we have to 
earn money. All these external things soon weigh us down, 
and thereby we lose the joy of living. Look at the older faces 
around you, see how sad most of them are, how careworn 
and rather ill, how withdrawn, aloof and sometimes 
neurotic, without a smile. Don’t you ask yourself why? And 
even when we do ask why, most of us seem to be satisfied 
with mere explanations. 

Yesterday evening I saw a boat going up the river at full 
sail, driven by the west wind. It was a large boat, heavily 
laden with firewood for the town. The sun was setting, and 
this boat against the sky was astonishingly beautiful. The 
boatman was just guiding it, there was no effort, for the 
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wind was doing all the work. Similarly, if each one of us 
could understand the problem of struggle and conflict, then 
I think we would be able to live effortlessly, happily, with a 

smile on our face. ■ t, 

I think it is effort that destroys us, this sn-uggling in which 
we spend almost every moment of our lives. If you watch 
the older people around you, you will see that for^ most of 
them life is a series of battles with themselves, with their 
wives or husbands, with their neighbours, with society; and 
this ceaseless strife dissipates energy. The man who ivS 
joyous, really happy, is not caught up in effort. To be with- i 
out effort does not mean that you stagnate, that you are dull, 
stupid; on the contrary, it is only the wise, the extra¬ 
ordinarily intelligent who are really free of effort, of 
struggle. 

But, you see, when we hear of effortlessness we want to be 
like that, we want to achieve a state in which we will have no 
strife, no conflict; so we make that our goal, our ideal, and 
strive after it; and the moment we do this, we have lost the 
joy of living. We are again caught up in effort, struggle. The 
object of struggle varies, but all struggle is essentially the 
same. One may struggle to bring about social reforms, or to 
find God, or to create a better relation.sltip between onC" 
self and one’s wife or husband, or with one’s neighbour; one 
may sit on the bank of the Ganges, worship at the feet of 
some guru, and so on. All tliis is effort, struggle. So wliat is 
important is not the object of struggle, but to understand 
struggle itself. , . 

Now, is it possible for the mind to be not just casually 
aware that for the moment it is not struggling, but com¬ 
pletely free of struggle all the time so that it discovens a 
state of joy in wMch there is no sense of the superior and 
the inferior? 

Our difiSculty is that the mind feels inferior, and that is 
why it struggles to be or become something, or to bridge 
over its various contradictory desires. But don’t let us give 
explanations of why the mind is Ml of struggle. Every 
thinking man knows why there is struggle both within and 
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without. Our envy, greed, ambition, our competitiveiaess 
leading to ruthless efficiency - these are obviously the factors 
wlrich cause us to struggle, whether in this world or in the 
world to come. So we don’t have to study psychological 
books to know why we struggle; and what is important, 
surely, is to find out if the mind can be totally free of 
struggle. 

After all, when we struggle, the conflict is between what 
we are and what we should be or want to be. Now, without 
giving explanations, can one understand this whole pro¬ 
cess of struggle so that it comes to an end? Like that boat 
which was moving with the wind, can the mind be without 
struggle? Surely, this is the question, and not how to achieve 
a state in which there is no struggle. The very effort to 
achieve such a state is itself a process of struggle, therefore 
that state is never achieved. But if you observe from 
moment to moment how the mind gets caught in ever¬ 
lasting struggle - if you just observe the fact without trying 
to alter it, without trying to force upon the mind a certain 
state which you call peace ~ then you will find that the mind 
spontaneously ceases to struggle; and in that state it can 
learn enormously. Learning is then not merely the process of 
gathering information, but a discovery of the extraordinary 
riches that lie beyond the scope of the mind; and for the 
mind that makes this discovery there is joy. 

Watch yourself and you will see how you struggle from 
morning till night, and how your energy is wasted in this 
struggle. If you merely explain why you struggle, you get lost 
in explanations and the struggle continues; whereas, if you 
observe your mind very quietly without giving explana¬ 
tions, if you just let the mind be aware of its own struggle, 
you will soon find that there comes a state in which there is 
no struggle at all, but an astonishing watchfulness. In that 
state of watchfulness there is no sense of the superior and 
the inferior, there is no big man or little man, there is no 
guru. AIT those absurdities are gone because the mind is 
fully awake; and the mind that is fully awake is joyous. 
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One of the many problems confronting all of us, and 
especially those who are now being educated arid must soon 
go out and face the world, is this question of reform. Various 
groups of people - the socialists, the communists, and re¬ 
formers of every kind - are concerned with trying to bring 
about certain changes in the world, changes winch are ob¬ 
viously necessary. Although in some countries there is a fair 
degree of prosperity, throughout the world there is still 
hunger, starvation, and millions of human beings have in¬ 
sufficient clothing and no proper place to sleep. And how is 
a fundamental reformation to take place without creating 
more chaos, more misery and strife? That is the real prob¬ 
lem, is it not? If one reads a little history and observes 
present-day political trends, it becomes obvious that what 
we call reformation, however desirable and necessary, al¬ 
ways brings in its wake still other forms of confusion and 
conflict; and to counteract this further misery, more legisla¬ 
tion, more checks and counterchecks become necessary. Re¬ 
formation creates new disorders; in putting these right, still 
further disorders are produced, and so the vicious circle con¬ 
tinues. This is what we are faced with, arid it is a process 
which seems to have no end. 

Now, how is one to break through this vicious circle? 
Mind you, it is obvious that reformation is necessary; but is 
reformation possible without bringing about still further 
confusion? This seems to me to be one of the fundamental 
issues with wliich any thoughtful person must be concerned. 
The question is not what kind of reformation is necessary, 
or at what level, but whether any reformation is possible at 
all without bringing with it other problems which again 
create the need of reform. And what is one to do in order 
to break up tins endless process? Surely, it is the function of 
education, whether in the small school or in the large uni¬ 
versity, to tackle this problem, not abstractly, theoretically, 
not by merely pliilosopliizing or writing books about it, but 
by actually facing it in order to find out how to solve it. Man 
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is caught in this vicious circle of reformation which always 
needs further reform and, if it is not broken up, our prob¬ 
lems can have no solution. 

So, what kind of education, what kind of thinking is 
necessary to break up this vicious circle? What action will 
put an end to the increase of problems in all our activities? 
Is there any movement of thought, in any direction, that 
can free man from this manner of living, the reformation 
of which always needs further reform? In other words, is 
there an action which is not born of reaction? 

I think there is a way of life in which there is not this pro¬ 
cess of reformation breeding further misery, and that way 
may be called religious. The truly religious person is not' 
concerned with reform, he is not concerned with merely 
producing a change in the social order; on the contrary, he 
is seeldng what is true, and that very search has a transform¬ 
ing effect on society. That is why education must be princi¬ 
pally concerned with helping the student to seek out truth 
or God, and not merely preparing him to fit into the pattern 
of a given society. 

I think it is very important to understand this while we 
are young; because, as we grow older and begin to set aside 
our little amusements and distractions, our sexual appetites 
and petty ambitions, we become more keenly aware of the 
immense problems confronting the world, and then we want 
to do something about them, we want to bring about some 
kind of amelioration. But unless we are deeply religious we 
shall only create more confusion, further misery; and 
religion has nothing to do with priests, churches, dogmas, or 
organized beliefs. These tilings are not religion at all, they 
are merely social conveniences to hold us within a particular 
pattern of thought and action; they are the means of ex¬ 
ploiting our credulity, hope and fear. Religion is the seeking 
out of what is truth, what is God, and this search requires 
enormous energy, wide intelligence, subtle thinking, It is in 
this very seeking of the immeasurable that there is right 
social action, not in the so-called reformation of a particular 
society. 
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To find out what is truth there must be great love and a 
deep awareness of man’s relationship to all things - which 
means that one is not concerned with one’s own progress 
and achievements. The search for truth is true religion, and 
the man who is seeking truth is the only religious man. Such 
a man, because of his love, is outside of society, and his action 
upon society is therefore entirely different from that of the 
man who is in society and concerned with its reformation. 
The reformer can never create a new culture. What is neces¬ 
sary is the search of the truly religious man, for this very 
search brings about its ovm culture and it is our only hope. 
You see, the search for truth gives an explosive creativeness 
to the mind, which is true revolution, because in this search 
the mind is uncontaminated by the edicts and sanctions of 
society. Being free of all that, the religious man is able to 
find out what is true; and it is the discovery of what is true 
from moment to moment that creates a new culture. 

That is why it is very important for you to have the right 
kind of education. For this the educator himself must be 
rightly educated so that he will not regard teaching merely 
as a means of earning a livelihood, but will be capable of 
helping the student to put aside all dogmas and not be held 
by any religion or belief. The people who come together on 
the basis of religious authority, or to practise certain ideals, 
are all concerned with social reform, which is merely the 
decorating of the prison walls. Only the truly religious man 
is truly revolutionary; and it is the function of education to 
help each one of us to be religious in the true sense of the 
word, for in that direction alone lies our salvation, 


PART THREE 

Questions and Answers 



Questioner; We know sex as an inescapable physical and 
psychological necessity and it seems to be a root-cause of 
chaos in the personal life of our generation. How can we 
deal with this problemf 

KRisHNAMURTi: Why is it that whateTer we touch we turn 
into a problem? We have made God a problem, we have 
made love a problem, we have made relationship, living, a 
problem, and we have made sex a problem. 'V^y? Why 
is everything we do a problem, a horror? Why are we suffer¬ 
ing? Why has sex become a problem? Why do we submit 
to living with problems, why do we not put an end to them? 
Why do we not die to our problems instead of carrying them 
day after day, year after year? Sex is certainly a relevant 
question but there is the primary question, why do we make 
life into a problem? Working, sex, earning money, think¬ 
ing, feeling, experiencing - you luiow, the whole business 
of living - why is it a problem? Is it not essentially because 
we always think from a particular pbint of view, from a fixed 
point of view? We are always thinking from a centre towards 
the periphery but the periphery is the centre for most of 
us and so anything we touch is superficial. But’life is not 
superficial; it demands living completely and because we are 
living only superficially we know only superficial reaction. 
Whatever we do on the periphery must inevitably create a 
problem, and that is our life: we live in the superficial and 
we are content to live there with all the problems of the 
superficial. Problems exist so long as we live in the super¬ 
ficial, on the periphery, the periphery being the ‘me’ and 
its sensations, which can be externalized or made subjec¬ 
tive, which can be identified with the universe, with the 
country or with some other thing made up by the mind. 

So long as we live within the field of the mind there must 
be complications, there must be problems; that is all we 
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know. Mind is sensation, mind is the result ul: actaimiilated 
sensations and reactions and anything it touches is bound to 
create misery, confusion, an endless proltleui. 1 he mind is 
the real cause of our problems, the mind tliat is working- 
mechanically night and day, consciously and unconsciously. 
The mind is a most superficial thing and we have spent 
generations, we spend our whole lives, cidtivating the mind, 
making it more and more clever, more and more, subtle, 
more and more cunning, more and more dishonest and 
crooked, all of which is apparent in every activity of our 
life. The very nature of our mind is to be clislione.st, 
crooked, incapable of facing facts, and that is the thing 
which creates problems; that is the thing wltidi i.s tlic prob¬ 
lem itself. 

Wliat do we mean by the problem of sex? Is it tlu; act, or 
is it a tliouglit about the act? Surely it is not the act. 'J’he 
' sexual act is no problem to you, any more than eating i.s a 
problem to you, but if you think about eating or anyrliing 
else all day long because you have nothing else to think 
about, it becomes a problem to you. Is the .sexual act tlie 
problem or is it the thought about the act? Why do yon 
think about it? Why do you build it up, which you are oli- 
viously doing? The cinemas, the raagazine.H, the stories, 
the way women dress, everything is Imilding iiit your 
thought of sex. Why does the mind Imild it up, why doe.s die 
mind think abotit sex at all? Why? Why luis it liecome a 
central issue in your life? When there are so many things 
calling, demanding your attention, you give com{ik‘te atten¬ 
tion to the thought of sex. Wliat happens, wliy arc your 
minds so occupied with it? Because that is a way of tdtlraate 
escape, is it not? It is a way of complete self-forgetfulness. 
For the time being, at least for that moment, yoti can 
forget yourself - and there is no other way of forgetting 
yourself. Everything else you do in life glve.s emphasi.s to 
the ‘me’, to the self. Your bii-siness, your religion, your gud.s, 
your leaders, your political and economic actions, ytnir 
escapes, your social activities, your joining one party and 
rejecting- another - all that is emphasizing anti giving 
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strength to the ‘me’. That is, there is only tliis one act m 
^ which there is no emphasis on the ‘me’, so it becomes a 
problem, does it not? When there is only one tiring in your 
bfe which is an avenue to ultimate escape, to corapleteTor- 
getfulness of yourself if only for a few seconds, you cling to 
it because that is the only moment in which you are happy. 
, Every other issue you touch becomes a nightmare, a source 
of suffering and pain, so you cling to the one tiring wliich 
gives complete self-forgetfulness, which you call happiness. 
But when you cling to it, it too becomes a nightmare, be¬ 
cause then you want to be free from it, you do not want to 
be a slave to it. So you invent, again from the nrind, the idea 
of chastity, of celibacy, and you try to be celibate, to be chaste, 
through suppression, all of which are operations of the mind 
to cut itself off from the gact. Tlris again gives particular 
emphasis to the ‘me’ who is trying to become soirrethiirg, 
so again you are caught in travail, in trouble, in effort, in pain, 
Sex becomes an extraordinarily difficult and complex 
problem so long as you do not understand the mind which 
tliinks about the problem. The act itself can never be a 
problem but the thought about the act creates the problem. 
The act you safeguard; you live loosely, or indulge yourself 
in marriage, thereby making your wife into a prostitute 
which is ail apparently very respectable, and you are satis¬ 
fied to leave it at that. Surely the problem can be solved 
only when you understand the whole process and structure 
of the ‘me’ and the ‘mine’; my wife, my cMld, my property, 
my car, my achievement, my success; until you understand 
and resolve all that, sex as a problem will remain. So long 
as you are ambitious, politically, religiously or in any way, 
so long as you are emphasizing the self, the thinker, the 
experiencer, by feeding him on ambition whether in the 
name of yourself as an individual or in the name of the 
country, of the party or of an idea which you ctiU religion - 
so long as there is tliis activity of self-expansion, you will 
have a sexual problem. You are creating, feeding, expand¬ 
ing yourself on the one hand, and on the other you are trying 
to forget yourself, to lose yourself if only for a moment. 
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Howcan the two exist together? Your 

emphasis on the ‘me’ and forgetting the me. Sex not a 
problem; the problem is this contradiction m your 1 ft and 
the contradiction cannot be bridged over by the mind, be¬ 
cause the mind itself is a contradiction, The contradiction 
can be understood only when you understand fully the whole 
process of your daily existence. Going to *e cinemas and 
watching women on the screen, reading books which 
stimulate the thought, the magazines with their half-na^ 
pictures, your way of looking at women, the surreptitious 
eyes that catch yours - all these things are encouraging he 
imnd through devious ways to emphasize the sdf and at the 
same time you try to be kind, loving, tender. The_ two can¬ 
not go together. The man who is ambitious, spiritually or 
othermse, can never be without a problem, because prob¬ 
lems cease only when the self is forgotten, when the me 
is non-existent, and that state of the non-existencemf the 
self is not an act of will, it is not a mere reaction. Sex be¬ 
comes a reaction; when the mind tries to solve the problem, 
it only makes the problem more confused, more trouble¬ 
some, more painful. The act is not the problem but the 
mind is the problem, the mind wliich says it must be chaste. 
Chastity is not of the mind. The mind can only suppress its 
owm activities and suppression is not chastity. Chastity is 
not a virtue, chastity cannot be cultivated. The man who is 
cultivating humility is surely not a humble man; he may 
call his pride humility, but he is a proud man, and that is 
why he seeks to become humble. Pride can never become 
humble and chastity is not a thing of the mind - you cannot 
become chaste. You will know chastity only when there is 
love, and love is not of the mind nor a thing of the mind. 

Therefore the problem of sex which tortures so many 
people all over the world cannot be resolved till the mind is 
understood. We cannot put an end to thinking but thought 
comes to an end when the thinker ceases, and the thinker 
ceases only when there is an understanding of the whole 
process. Fear comes into being when there is division be¬ 
tween the thinker and his thought; when there is no thinker. 


170 


Questions and Answers 

then only is there no conflict in thought. What is implicit 
needs no effort to understand. The thinker comes into being 
through thought; then the thinker exerts himself to shape, 
to control his thoughts or to put an end to them. The thinker 
is a fictitious entity, an illusion of the mind. When there is a 
realization of thought as a fact, then there is no need to 
think about the fact. If there is simple, choiceless awareness, 
then that which is implicit in the fact begins to reveal itself. 
Therefore thought as fact ends. Then you will see that the 
problems which are eating at our hearts and minds, the 
problems of our social structure, can be resolved. Then sex 
is no longer a problem, it has its proper place, it is neither 
an impure thing nor a pure thing. Sex has its place; but 
when the mind gives it the predominant place, then it be¬ 
comes a problem. The mind gives sex a predominant place 
because it cannot live without some happiness and so sex 
becomes a problem; when the mind understands its whole 
process and so comes to an end, that is when thinking ceases, 
then there is creation and it is that creation which makes us 
happy. To be in that state of creation is bliss, because it is 
self-forgetfulness in wliich there is no reaction as from the 
self. This is not an abstract answer to the daily problem of 
sex - it is the only answer. The mind denies love and without 
love there is no chastity; it is because there is no love that 
you make sex into a problem. 

Questioner: What do you mean by love? 

krishnamurti: We are going to discover by understand¬ 
ing what love is not, because, as love is the unknown, we 
must come to it by discarding the known. The unknown 
cannot be discovered by a mind that is full of the known. 
Wliat we are going to do is to find out the values of the 
known, look at the known, and when that is looked at 
purely, without condemnation, the mind becomes free from 
the known; then we shall know what love is. So, we must 
approach love negatively, not positively. 

What is love with most of us? When we say we love some- 
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body, what do we mean? We mean we 
From that possession arises jealousy, because it 1 lose lurn 
or her what happens? I feel empty, lost; therefore I legalize 
Dossession; I hold him or her. From holding, possessing that 
person, there is jealousy, there is fear and all the mnumer- 
Ihk conflicts that arise from possession. Surely such pos- 

session is not love, is it? . , 

Obviously love is not sentiment. To be sentimeiital. to be 
emotional, is not love, because sentimentality and emotion 
arc mere sensations. A religious person who weeps about 
Tesus or Krishna, about his guru or somebody else is merely 
sentimental, emotional. He is indulging in sensation, winch 
is a process of thought, and thought is not lope. Thought is 
the result of sensation, so the person who is sennmental, 
who is emotional, cannot possibly Imow love. Again, aren t 
we emotional and sentimental? Sentimentality, emotioiial- 
ism, is merely a form of self-expansion. To be full of emotion 
is obviously not love, because a sentimental person can be 
cruel when his sentiments are not responded to, when liis 
feelings have no outlet. An emotional person can be stirred 
to hatred, to war, to butchery. A man who is sentimental, 

full of tears for his religion, surely has no love. ^ 

Is forgiveness love? What is implied in forgiveness? You 
insult me and I resent it, remember it; then, cither through 
compulsion or through repentance, I say, 1 forgive you*. 
First I retain and then I reject. Which means what? I am 
still the central figure; it is I who am forgiving somebody. 
As long as there is the attitude of forgiving it is I who am 
miportant, not the man who is supposed to have insulted 
me. So when I accumulate resentment and then deny that 
resentment, which you call forgiveness, it is not love. A man 
who loves, obviously has no enmity and to all these things 
he is indifferent. Sympathy, forgiveness, the relationsliip of 
possessiveness, jealousy and fear - all these things are not 
love. They are all of the mind, are they not? As long as the 
mind is the arbiter, there is no love, for the mind arbitrates 
only tlirough possessiveness and its arbitration is merely 
possessiveness in different forms. The mind can only corrupt 
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love, it cannot give birth to love, it cannot give beauty. You 
can write a poem about love but that is not love. 

Obviously there is no love when there is no real respect, 
when you don’t respect another, whether he is your 
servant or your friend. Have you not noticed that you are 
not respectful, kindly, generous, to your servants, to people 
who are so-called ‘below’ you? You have respect for those 
above, for your boss, for the millionaire, for the man with a 
large house and a title, for the man who can give you a 
better position, a better job, from whom you can get some¬ 
thing. But you kick those below you, you have a special 
language for them. Therefore where there is no respect, 
there is no love; where there is no mercy, no pity, no for¬ 
giveness, there is no love. And as most of us are in this 
state we have no love. We are neither respectful nor merciful 
nor generous. We are possessive, full of sentiment and emo¬ 
tion which can be turned either way: to kill, to butcher or to 
unify over some foolish, ignorant intention. So how can there 
be love? 

You can Icnow love only when all these things have come 
to an end, only when you don’t possess, when you are not 
merely emotional with devotion to an object. Such devotion 
is a supplication, seeking something in a different form. A 
man who prays does not know love. Since you are possessive, 
since you seek an end, a result, through devotion, through 
prayer, which makes you sentimental, emotional, naturally 
there is no love. 

When the things of the mind don’t fill your heart, then 
there is love; and love alone can transform the present mad¬ 
ness and insanity in the world - not systems, not theories, 
either of the left or the right. You really love only when you 
do not possess, when you are not envious, not greedy, when 
you arc respectful, when you have mercy and compassion, 
when you have consideration for your wife, your children, 
your neighbour, your unfortunate servants. 

Love cannot be thought about, love cannot be cultivated, 
love cannot be practised. The practice of love, the practice 
of brotherhood, is still within the field of the mind, there- 
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fore ii: is not love. When all this ha.s sto|)[)e(l, ilien love 
comes into being, then yon will know what it is to love. 'Fhen 
love is not qntintitaiive hut qiialitative. You do not s;iy, ‘I love 
the whole world', bnt when yon know how to love one, you 
know how l:o love the wliole, Becau.se we do not kinw\' iiow 
to love one, our love of hiinninity i.s fictitious. When you love, 
there l,s neither one nor many: there is only love, tr i.s 
only when there is love th;it all our proltlems e.an he .solved 
and then we .shall know its hliss tind its htippiness. 

Questioner; How can we live halipily? 

KRisHNAMURTi: Do you kiiow when yon are living happily? 
You know when you are aulTering, when you htive physietd 
pain. When .somebody hits you or is tmgry with you, 
you know siifl'ering. But do you know when you are luippy? 
Are you conscious of your body when yoti arc hetdthy? 
Surely, happiness i.s a state of which yoit are unconseiou.s, of 
which you are nor aware. The moment you tire aware tluit 
you are happy, yon cease to he htippy, don’t you? But most 
of you sulfer; and being conscious of thtit, you want to e.sctipc 
from suliering into what yoti ctill htippiness. You tvtint to lx; 
consciously happy; and the moment you arc consciously 
happy, happiness is gone. Can you ever say that you arc 
joyous? It is only afterwards, a moment or a week Ititer ilitit 
you say, ‘How' happy I wtis, how joyous I have been’. In 
the actual moment you ttre unconscious of litippiness, ami 
that is the beauty of it. 

Questioner: Is it practicable for a man to free khmetf from 
all sense of fear and at the same lime to slay xvilh society? 

KRUSHNAMURTI: Wiitit is society? A set of vtdues, ti set of 
rules, regulations and traditions, i.s it not? You see these con¬ 
ditions from outside tind you stiy, 'Can I htive ti praciicttl 
relationship with all that?’ Why not? After till, if you 
merely lit into that framework of values, tuc you free? And 
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what do you mean by ‘practicable'? Do you mean earning a 
livelihood? There are many things you can do to earn a 
livelihood; and if you are free, can you not choose what 
you want to do? Is that not practicable? Or would you con¬ 
sider it practicable to forget your freedom and just fit into 
the framework, becoming a lawyer, a banker, a merchant, 
or a road sweeper? Surely, if you are free and have culti¬ 
vated your intelligence, you will find out what is the best 
thing for you to do. You will brush aside all traditions and 
do something which you really love to do, regardless of 
whether your parents and society approve or disapprove. 
Because you tire free, there is intelligence, and you will do 
something which is completely your own, you will act as an 
integrated human being. 

Questioner: How can we make our minds free when we live 
in a society full of tradition? 

KRisuNAMURTi: First you must have the urge, the de¬ 
mand to be free. It is like the longing of the bird to fly, or of 
the waters of the river to flow. Htive you this urge to be free? 
If you have, then what will happen? Your parents and 
society try to force you into a mould. Can you resist them? 
You will find it difficult, because you are afraid. You are 
afraid of nor getting a job, of not finding the right husband 
or the right wife; you are afraid you will starve, or that 
people will talk about you. Though you want to be free, you 
are afraid, so you are not going to resist. Your fear of what 
people may say, or of what your parents may do, blocks you, 
and so you are forced into the mould. 

Now, can you say, ‘I want to know, and I do not mind 
starving. Whatever happens, I am going to battle against 
the barriers of this rotten society, because I want to be free 
to find out.'? Can you say that? When you are frightened, 
can you withstand all these barriers, all these impositions? 

So, it is very important from the tendercst age to help 
the child to see the implications of fear, and be free of it. 
The moment you are frightened, there is an end to freedom. 
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Questioner: What is real freedom, and how is one to acquire 
it! 

KEISHNAMURTI: Real freedom is not sometliing to be 
acquired, it is the outcome of intelligence. You cannot go 
out and buy freedom in the market You cannot get it by 
reading a book, or by listening to someone talking. 

But what is intelligence? Can there be intelligence when 
there is fear, or when the mind, is conditioned? When your 
mind is prejudiced, or when you think you are a marvellous 
human being, or when you are very ambitious and want to 
climb the ladder of success, worldly or spiritual, can there be 
intelligence? When you are concerned about yoursell:, when 
you follow or worship somebody, can there be intelligence? 
Surely, intelligence comes when you understand and break 
away from all this stupidity. So you have to set about it; 
and the first thing is to be aware that your mind is not free. 
You have to observe how your mind is bound by all these 
things, and then there is the beginning of intelligence, 
winch brings freedom. You have to find the answer for your¬ 
self. What is the use of someone else being free when you 
are not, or of someone else having food when you are 
hungry? 

To be creative, which is to have real initiative, there must 
be freedom; and for freedom there must be intelligence. So 
you have to inquire and find out what is preventing intelli¬ 
gence. You have to investigate life, you have to question 
social values, everything, and not accept anything because 
you are frightened. 

Questioner: What is the real goal of life? 

krishnamurti: It is, first of all, what you make of it. It 
is what you make of life. 

Questioner: As far as reality is concerned, it must be some¬ 
thing else. I am not particularly interested in having a per¬ 
sonal goal, but I want to know what is the goat for everybody, 
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krishnamurti: How will you find out? Who will show 
you? Can you discover it by reading? If you read, one author 
may give you a particular method, while another author may 
offer quite a different method. If you go to a man who is 
suffering, he will say tliat the goal of life is to be happy. If 
you go to a man who is starving, who has not had sufficient 
food for years, his goal will be to have a full tummy. If you 
go to a politician, Iris goal will be to become one of the 
directors, one of the rulers of the world, If you ask a young 
woman, she will say, ‘My goal is to have a baby’. If you go 
to a sannyasi, liis goal is to find God. The goal, the under¬ 
lying desire of people is generally to find something grati¬ 
fying, comforting; they want some form of security, safety, 
so that they will have no doubts, no questions, no anxiety, 
no fear. Most of us want something permanent to which we 
can cling, do we not? 

So, the general goal of life for man is some kind of hope, 
some kind of safety, some kind of permanency. Don’t say, 
‘Is that all?’ That is the immediate fact, and you must first 
be fully acquainted witli that. You must question all that -- 
which means, you must question yourself. The general goal 
of life for man is embedded in you, because you are part of 
the whole. You yourself want safety, permanency, happiness; 
you want something to which to ding, 

Now, to find out if there is something else beyond, some 
truth which is not of the mind, all the illusions of the mind 
must be finished with; that is, you must understand them 
and put them aside. Only then can you discover the real 
thing, whether there is a goal or not. To stipulate that there 
must be a goal, or to believe that there is a goal, is merely 
another illusion. But if you can que.stion all your conflicts, 
struggles, pains, vanities, amliitions, hopes, fears, and go 
through them, go beyond and above them, then you will find 
out. 

Questioner: Why is there sorrow and misery in the world? 
krishnamurti: I wonder if that boy knows what those 
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words mean. He has probably seen an over-loaded donkey 
with its legs almost breaking, or another boy crying, or a 
mother beating her child. Perhaps he has seen older people 
quarrelling with each other. And there is death, the body 
being carried away to be burnt; there is the beggar; there 
is poverty, disease, old age; there is sorrow, not only out¬ 
side, but also inside us. So he asks, ‘Why is there sorrow?’ 
Don’t you want to know too? Have you never wondered 
about the cause of your own sorrow? What is sorrow, and 
why does it exist? If I want something and cannot get it, 
I feel miserable; if I want more saris, more money, or if I 
want to be more beautiful, and cannot have what I want, I 
am unhappy. If I want to love a certain person and that per¬ 
son does not love me, again I am miserable. My father dies, 
and I am in soitow. Why? 

Why do we feel unhappy when we cannot have what we 
want? Why should we necessarily have what we want? 
We think it is our right, do we not? But do we ever ask our¬ 
selves why we should have what we want when millions 
have not got even what they need} And besides, why do we 
want it? There is our need of food, clothing and shelter; but 
we are not satisfied with that. We want much more. We want 
success, we want to be respected, loved, looked up to, we 
want to be powerful, we want to be famous poets, saints, 
orators, we want to be prime ministers, presidents. WIty? 
Have you ever looked into it? Wliy do we want all this? Not 
that we must be satisfied with what we are. I do not mean 
that. That would be ugly, silly. But why tliis constant crav¬ 
ing for more and more and more? This craving indicates 
that we are dissatisfied, discontented; but with what? With 
what we are? I am this, I do not like it, and I want to bo that, 

I think I shall look much more beautiful in a new coat or 
a new sari, so I want it. This means I am dissatisfied with 
what I am, and I think I can escape from my discontent by 
acquiring more clothes, more power, and so on. But the dis¬ 
satisfaction is still there, is it not? I have only covered it up 
with clothes, with power, with cars, 

So, we have to find out how to understand what we are. 
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Merely to cover ourselves with possessions, with power and 
position, has no meaning, because we will still be unhappy. 
Seeing this, the unhappy person, the person who is in sorrow, 
does not run away to gurus, he does not hide in possessions, 
in power; on the contrary, he wants to know what lies be¬ 
hind his sorrow. If you go behind your own sorrow you will 
find that you are very small, empty, limited, and that you are 
struggling to achieve, to become. This very struggle to 
achieve, to become something is the cause of sorrow. But if 
you begin to understand what you actually are, go deeper 
into it, then you will find that something quite different takes 

Questioner: If a man is starving and I feel that I can he 
helpf ul to him, is this ambition or love? 

krishnamurti: He is starving and you help him with 
food. Is that love? Why do you want to help him? Have you 
no motive, no incentive other than the desire to help him? 
Do yoiuiot get any benefit out of it? Think this out, do not 
say ye,s or no. If you are looking for some benefit out of 
it, politically or otherwise, some inward or outward benefit, 
then you do not love him, If you feed him in order to lic- 
come more popular, or in the hope that your friends will 
help you to get into Parliament, then that is not love, is it? 
But if you love him, you will feed him without any ulterior 
motive, without wanting anything in return. If you feed 
him and he is ungrateful, do you feel hurt? If so, you do not ' 
love him. If he tells you and others that you are a 
wonderful man, and you feel very flattered, it means you are 
thinking about yourself; and surely that is not love. So, one 
has to be very alert to find out if one is deriving any kind 
of lienelit from one’s helptulness, and what the motive is 
that leads one to feed the hungry. 

.1 

Questioner: What should we ask God to give us? 
krishnamurti: You arc very interested in God, are you 
not? Why? Because your mind is asking for something, 
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wanting something. So it is consttmtly agitated. II I am 
asking or expecting something Iiom you, my mind 

boy wants to know what he should ask of 0“''' 
does not know what Godis, or what it is he really wants. Bu 
there is a general feeling of apprehension the feeMg 
must ask, I must pray, I must he proteemd. ' 

always seeking in every comer to get something; it is always 
wanting, grasping, wateWng, pushing, corapring, JuHgnig. 
and so it is never still. Observe your own mind and you will 
see what it is doing, how it tries to control itself, to doimnatc, 
to suppress, to find some form of satisfaction, how it is con¬ 
stantly asking, begging, struggling, comparing. We call such 
a mind very alert; but is it alert? Surely, an alert mint is a 
still mind, not one that, like a butterfly, is chasing all over 
tlie place. And it is only a still mind that can understand 
what God is. A still mind never asks anything of God. It 
is only the impoverished mind that begs,^ that asks. What 
it asks, it can never have, because what it really wants is 
security, comfort, certainty. If you ask anything of God, you 
will never find God. 


Questioner: What is real greatness and how can I be great? 

krishnamurti: You see, the unfortunate tiling is that we 
want to be great. We all want to be great. We want to be a 
great leader or a prime mini.ster, we want to be great in¬ 
ventors, great writers. Why? In education, in religion, in all 
the departments of our life, we have examples. The great 
poet, the gi-eat orator, the great statesman, the great saint, 
the great hero - such people are held up as examples, and 
we want to be like them. 

Now, when you want to be like another, you have created 
a pattern of action, have you not? You have set a limitation 
on your thought, bound it within certain limits. So your 
thought has already become crystallized, narrow, limited, 
stifled. Why do you want to be great? Why do you not look 
at what you are and understand that? You see, the moment 
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you want to be like another, there is misery, conflict, there is 
envy, sorrow. If you want to be like the Buddha, what 
happens? You struggle everlastingly to achieve that ideal. 
If you arc stupid and crave to be clever, you constantly try 
to leave what you are and go beyond it. If you are ugly and 
want to be beautiful, you long to be beautiful till you die, 
or you deceive yourself into thinking you are beautiful. 
So, as long as you are trying to be something other than 
what you actually are, your mind merely wears itself our. 
But if you say, ‘This is what I am, it is a fact, and I am 
going to investigate, understand it’, then you can go be¬ 
yond; for you will find that the understanding of what you 
are brings great peace and contentment, great insight, 
great love. 

Questioner: Is not love based on attraction? 

krishnamurti: Suppose you are attracted to a beautiful 
woman or a handsome man. What is wrong with that? 
When you are attracted to a woman, to a man, or to a child, 
what generally happens? You not only want to be with that 
person, but you want: to possess, to call that person your 
own. Your body must be near tluit [lerson’s body. So what 
have you done? The fact is that when you are attracted, you 
want to possess, yon do not want tluit person to look at tiny- 
body else; and when you consider another human being as 
yours, is there love? Obviou.sly not. The moment your mind 
creates a hedge as the ‘mine’ around that person, there is no 
love. 

The fact is that our minds arc doing this all the time. 
That is why we are discussing these things - to see how the 
mind is working; and perhaps, being aware of its own move¬ 
ments, the mind will be quiet of its own accord. 

Questioner: What is frayer? Has it any importance in daily 
life? 

krishnamurti: Why do you pray? And what is prayer? 
Most prayer is merely a petitioning, an asking. You indulge 
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in this kind of prayer when you suffer. When you feel all 
alone, when you are depressed and in sorrow, you ask God 
for help; so what you call prayer is a petition, The form of 
prayer may vary, but the intent behind it is generally the 
same. Prayer, with most people is a petition, a begging, an 
asking, Are you doing that? Why do you pray? I am not say¬ 
ing that you should or should not pray. But why do you 
pray? Is it for more knowledge, for more peace? Do you pray 
that the world may be free from sorrow? Is there any other 
land of prayer? There is prayer which is really not a prayer, 
but the sending out of good will, the sending out of love, the 
sending out of ideas. What is it you arc doing? 

When you pray, generally you are asking God, or some 
saint, to fill your empty bowl, are you not? You are not 
satisfied with what happens, with what is given, but you want 
your bowl filled according to your wishes. So your prayer is 
merely a petition; it is a demand that you should be satisfied, 
therefore it is not prayer at all. You say to God, ‘I am 
suffering, please gratify me; please give me back my brother, 
my son. Please make me rich’. You are perpetuating your 
own demands, and that is obviously not prayer. 

The real thing is to understand yourself, to sec why you 
are perpetually asking for something, why there is in you 
this demand, tlris urge to beg. The more you know your.self 
through awareness of what you are thinking, what you are 
feeling, the more you will discover the truth of what is; and 
it is this truth that will help you to be free. 

Questioner: Why do we feel a sense of pride when we 
succeed? 

KRisHNAMtfRTi: What is success? Have you ever con¬ 
sidered what it is to be successful as a writer, as a poet, as a 
painter, as a business man or politician? To feel that you 
have inwardly acliieved a certain control over younsclf 
wMch others do not have, or that you have succeeded where 
others have failed; to feel that you are better than some¬ 
body else, that you have become a successful man, that you 
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are respected, looked up to by others as an example - what 
does all tlris indicate? Naturally, when you have this feeling, 
there is pride: I have clone something, I am important. The 
feeling of T is in its very nature a sense of pride. So pride 
grows with success; one is proud of being very important 
compared with other people. This comparison of yourself 
with another exists also in your pursuit of the example, the 
ideal, and it gives you hope, it gives you strength, purpose, 
drive, which only strengthens the T, the pleasurable feeling 
that you are much more important than anybody else; and 
that feeling, that sense of pleasure, is the beginning of pride. 

Pride brings a great deal of vanity, an egotistic inflation. 
You can observe this in the older peojfle and in your.self. 
When you pass an examination and feel that you are <1 little 
cleverer than another, a sense of pleasure conies in. It is 
the same when you outdo somebody in an tirgutncnt, or 
when you feel that you are physically rmieh stronger or more 
beautiful - immediately there is a sense of your own imjiort- 
ance. This feeling of the importance of the ‘me’ in¬ 
evitably brings conflict, struggle, p.'iin, because you have to 
maintain your importance all the time. 

Questioner: How can we be free of pride? 

KRisiiNAMURTi: If yoli had really listened to the answer 
to the previous tjiiestion, you would have understood liow 
to be free of pride, and you would be free of pride; lint: you 
were concerned with how to put the next t|uestion, were you 
not? So you were not listening. If you reiilly listen to what is 
being said, yon will (ind out for yourself the truth of it. 

Suppose I am proud liecause 1 luive achieved soniething. I 
have become the Principal; I luive Iieen to England or to 
America; I have done great things, my photograpli has 
appeared in the newspapers, and so on and so on. Feeling 
very proud, I say to myself, ‘Plow am I to he free of pride?’ 

Now, why do I want to be free of pride? That is the im¬ 
portant question, not how to be free. What: is the motive, 
what is the reason, what is the incentive? Do I want to be 
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jEree of pride because I find it harmful to me, painful, spiritu¬ 
ally not good? If that is the motive, then to try to free myself 
from pride is another form of pride, is it not? I am still con¬ 
cerned with achievement, Finding that pride is very pain¬ 
ful, spiritually ugly, I say that I must be free of it. The T 
must be free’ contains the same, motive as the ‘I must be 
successful’. The ‘F is still important, it is the centre of my 
struggle to be free. 

So, what matters is not how to be free of pride, but 
to. understand the T’; and the T is very subtle. It wants one 
thing this year and another thing next year; and when that 
turns out to be painful, it then wants something else. So, as 
long as this centre of the T’ exists, whether one is proud or 
so-called humble is of very little significance. They are only 
different coats to put on. When a particular coat appeals to 
me, I put it on; and next year, according to my fancies, my 
desires, I put on another coat. 

What you have to understand is how this T comes into 
being, The ‘F comes into being through the sense of achieve¬ 
ment in various forms. Tliis does not mean that you must not 
act; but the feeling that you are acting, that you are achiev¬ 
ing, that you must be without pride, has to be understood, 
You have to understand the structure of the T. You have to 
be aware of your own thinking; you have to observe how you 
treat your servant, your mother and father, and your teacher; 
you have to be conscious of how you regard those who arc 
above you and those who are below you, those whom you re¬ 
spect and those whom you despise. All this reveals the ways 
of the ‘F. Through understanding the ways of the T there is 
freedom from t& T. That is what matters, not just how to 
be free of pride. 

Questioner: Though there is progress in different directions) 
isihy is there no brotherhood? 

krishnamurti: What do you mean by ‘progrc.ss’? From the 
bullock cart to the jet plane ~ that is progress, is it not? 
The means of transport in ancient times was very slow, and 
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now it is very rapid. Through sanitation, through proper nu¬ 
trition and medical care, there has been a great improve¬ 
ment also in matters of physical health All tliis is scientific 
progress; and yet we are not developing or progressing 
equally in brotherhood. 

Now, is brotherhood a matter of progress? We know what 
wc mean by ‘progress’. It is evolution, achieving something 
through time. The scientists say that we have evolved from 
the monkey; they say that, through millions of years, we have 
progressed from the lowest forms of life to the highest, which 
is man. But is brotherhood a matter of progress? Is it some¬ 
thing which can' be evolved through time? There is the 
unity of the family and the unity of a particular society or 
nation; from the nation the next step is internationalism, 
and then comes^thc idea of one world. The one-world con¬ 
cept is what we'call brotherhood. But is brotherly feeling a 
matter of evolution? Is the feeling of brotherhood to be 
slovvly cultivated through the stages of family, community, 
nationalism, internationalism and world unity? Brothcrli-; 
ness is love, is it not? And is love to be cultivated step by. 
step? Is love a matter of time? Do you understand what I 
am talking about? 

If I say there will he brotherhood in ten, or thirty, or a 
hundred years, what does that indicate? It indicates, surely, 
that I do not love, I do not feel brotherly. When I say. Twill 
be brotherly, I will love’, the actual fact is that I do not love, 

I am not brotherly. As long as I think in terras of ‘I will be’, 
lam not. Whereas, if I remove from my mind this concept 
of being brotherly in the future, then I can .see what I actually 
am; I can sec that I am not brotherly, and begin to find 
out why. 

Which is important, to see what I am, or to speculate about 
what I ivill be? Surely, the important thing is to see what I 
am, because then I can deal with it. What I tciU be is in the 
future, and the future is unpredictable. The actual fact is that 
I have no brotherly feeling, I do not really love; and with 
that fact l ean begin, lean immediately do something about 
it. But to say that one will be something in the future Is mere 
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idealism, and the idealist is an individual who is escaping 
from what is; he is running away from the fact, which can 
be altered only in the present. 

Questioner: What is love in itselff 
krishnamurti; What is intrinsic love? Is that what you 
mean? What is love without motive, without incentive? 
Listen carefully and you will find out. We are examining the 
question, we are not looking for the answer. In studying 
mathematics, or in putting a question, most of you are 
more concerned with finding the answer than with under¬ 
standing the problem. If you study the problem, look into 
it, examine it, understand it, you will find that the answer is 
in the problem. So let us understand what the problem is, and 
not look for an answer, either in the Bhagavad Gita, in the 
Koran, in the Bible, or from some professor or lecturer. If we 
can really understand the problem, the answer will come out 
of it; because the answer is not separate from the problem. 

The problem is: what is love without motive. Can there 
be love without any incentive, without wanting something 
for oneself out of love? Can there be love in which there is 
no sense of being wounded when love is not returned? If I 
ofier you my friendship and you turn away, ami not hurt ? Is 
that feeling of being hurt the outcome of friendslrip, of 
generosity, of sympathy? Surely, as long as I feel hurt, as 
long as there is fear, as long as I help you hoping that you 
may help me - which is called service - there is no love. 

If you understand tlris, the answer is there. 

Questioner: What is religionf 

krishnamurti: Do you want an answer from me, or do 
you want to find out for yourself? Are you looking for an 
answer from somebody, however great or however stupid? 
Or are you really trying to find out the truth of what religion 
is? 

To find out what true religion is, you have to push aside 
everything that stands in the way. If you have many 
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coloured or dirty windows and you want to see the clear sun¬ 
light, you must clean or open the windows, or go outside. 
Similarly, to find out what true religion is, you must first see 
what it is not, and put that aside. Then you can find out, 
because then there is direct perception. So let us see what is 
not religion. 

Doing puja, performing a ritual - is that religion? You 
repeat over and over again a certain ritual, a certain man^ 
tram in front of an altar or an idol. It may give you a sense 
of pleasure, a sense of satisfaction; but is that religion? Put¬ 
ting on the sacred thread, calling yourself a Hindu, a Budd¬ 
hist, or a Christian, accepting certain traditions, dogmas, 
beliefs-has all this got anythingto do with religion? Obvious¬ 
ly not. So religion must be something which can be found 
only when the mind has understood and put all this aside. 

Religion, in the true sense of the word, does not bring 
about separation, does it? But what happens when you are a 
Moslem and I am a Clnistian, or when I believe in something 
and you do not believe in it? Our beliefs separate us; there¬ 
fore our beliefs have notliing to do with religion. Whether 
we believe in God or do not believe in God has very little 
significance; because what we believe or disbelieve is deter¬ 
mined by our conditioning, is it not? The society around 
us, the culture in which we are brought up, imprints upon 
the mind certain beliefs, fears and superstitions which we 
call religion; but they have nothing to do with religion. The 
fact that you believe in one way and I in another, largely 
depends on where we happen to have been born, whether in 
England, in India, in Russia or America. So belief is not 
religion, it is only the result of our conditioning. 

Then there is the pursuit of personal salvation. I want to 
be safe; I want to reach Nirvana, or heaven; I must find a 
place next to Jesus, next to Buddha, or on the right hand of 
a particular God. Your belief does not give me deep satisfac¬ 
tion, comfort, so I have my own belief which does. And is 
that religion? Surely, one’s mind must be free of all these 
things to find out what true religion is. 

And is religion merely a matter of doing good, of serving 
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or helping others? Or is it something more? Whicli does not 
mean that we must not be generous or kind. But is that all? 
Is not religion something much grc;itt!r, much jnircr, vaster, 
more expansive than anything conceived by the mind? 

So, to discover what is true religion, you must intiuire 
deeply into all these things tuid be free of fear. It is bke 
going out of a dark house into tlie sunshine. Tlien yoii will 
not ask what is true religion; you will know. Ihere will be 
the direct experiencing of tlnit which is true, 

Questioner: If somebody is unhappy and wants to be happy, 
is that ambition? 

KRisiiNAMURTi: When you are suH'ering, you want to be 
free of suffering, That is not ambition, is it? 'fhat is the 
natural instinct of every person. It is the natural instinct of 
Its all not to have fear, not to have pliyslcal or emotional 
pain. But our life is such that we are constantly (experiencing 
pain. I eat something that gives me a tummy-ache. Home¬ 
body says something to me, ;mtl I feel hurt, 1 am prevented 
from doing something which I long to do, tiiul 1 feel frus¬ 
trated, miserable. I am unhappy because my father or my 
son is dead, and so on. Life is constantly acting upon me 
whether I like it or not, and I am alway.s getting hurt, frus¬ 
trated, having painful reactions. So what I have to do i.s to 
understand this whole process, But you see, most of u.s run 
away from it. 

When you suffer inwardly, psychologically, what do you 
do? You look to somebody for consolation; you retitl a book, 
or turn on the radio, or go and do puja. These arc; all indica¬ 
tions of your running away from suffering. If you run ;iway 
from something, obviously you do not widcrsiand it. But 
if you look at your sulfering, observe it from moment to 
moment, you begin to tmderstand the problem involved in 
it, and this is not ambition. Ambition arises wlien you run 
away from your suffering, or when you cling to it, or when 
you fight it, or when around it you gradually build theories 
and hopes, The moment you run away from suffering, the 
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thing to which you run becomes very important because you 
identify yourself with it. You identify yourself with your 
country, with your position, with your Go(i, and this is a form 
of ambition. 

Questioner: Is beauty subjective or objective? 

KRisHNAMURTi: You scc Something beautiful, the river 
from the verandah; or you see a child in tatters, crying. If you 
are not sensitive, if you are not aware of everything around 
you, then you just pass by and that incident is of very little 
value. A woman comes along carrying a burden on her head. 
Her clothes are dirty; she is hungry and tired. Are you aware 
of the beauty of her walk, or sensitive to her physical state? 
Do you see the colour of her sari, however soiled it may be? 
There are these objective influences all about you; and if you 
have no sensitivity, you will never appreciate them, will you? 

To be sensitive is to be aware not only of the things which 
are called beautiful, but also of that which is called ugly. The 
river, the green fields, the trees in the distance, the clouds of 
an evening - these things we call beautiful. The dirty, half- 
starved villagers, the people who live in squalor, or who 
have very little capacity for thoiiglit, very little feeling - all 
this we call ugly. Now, if you observe you will see what most 
of us do is to cling to the beautiful and shut out the ugly. But 
is it not important to be sensitive to what is called ugliness 
as well as to beauty? It is the lack of this sensitivity that 
causes us to divide life into the ugly and the beautiful. But if 
we are open, receptive, sensitive to the ugly as well as to the 
beautiful, then we shall see that they are both full of mean¬ 
ing, and this percep^tion gives enrichment to life. 

So, is beauty subjective or objective? If you were blind, if 
you were deaf andfcould not hear any music, would you be 
without beauty? Or is beauty something inward? You may 
not see with your eyes, you may not hear with your ears; but 
if there is the experiencing of this state of being really open, 
sensitive to everything, if you arc deeply aware of all that 
is happening inside you, of every thought, of every feeling - 
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is there not beauty also in that? But you see, we think beauty 
is sometliing outside of us. That is why we buy pictures and 
hang them on the wall. We want to possess beautiful saris, 
suits, turbans, we want to surround ourselves with beautiful 
things; for we are afraid that without an objective reminder 
we shall lose something inwardly. But can you^ divide life, 
the whole process of existence, into the subjective and the 
objective? Is it not a unitary process? Without the outer 
there is not the inner; without the inner there is not the 
outer. 

Questioner: Why do the strong suppress the weak? 

krishnamurti; Do you suppress the weak? Let us find out. 
In an argument, or in matters of physical strength, don’t 
you push away your younger brother, the one smaller than 
yourself? Why? Because you want to assert yourself. You 
want to show your strength, you want to show how much 
better or more powerful you are, so you dominate, you push 
the little cliild away; you throw your weight around. It is the 
same with the older people. They are bigger than you are, 
they know a little more from reading books, they have posi¬ 
tion, money, authority, so they suppress, they push aside; 
and you accept being pushed aside; and then you in your 
turn suppress somebody below you. Each one wants to assert 
himself, to dominate, to show that he has power over others. 
Most of us do not want to be as nothing. We want to be some¬ 
bodies; and the showing of power over others gives us that 
satisfaction, the feeling that we are somebodies. 

Questioner: Is that why the bigger fish swallow the small jishf 

krishnamurti: In the animal world it may perhaps be 
natural for the big fish to live on the small fish, It is some¬ 
thing we cannot alter. But the big human being need not 
live on the little human being. If we know how to use our 
intelligence, we can stop living on each other, not only physi¬ 
cally but also in the psychological sense. To see this problem 
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and understand it, which is to have intelligence, is to stop 
living on another. But most of us want to live on another, so 
we take advantage of somebody who is weaker than our¬ 
selves. Freedom does not mean being free to do anything 
you lilce. There can be real freedom only when there is 
intelligence; and intelligence comes through the understand¬ 
ing of relationsliip - the relationship between you and me, 
and between each one of us and somebody else. 

Questioner: What is death? 

krishnamurti: You have seen dead bodies being carried 
to the river; you have seen dead leaves, dead trees; you know 
that fruits wither and decay. The birds that are so full of 
life in the morning, chattering away, callmg to each other, 
by evening may be dead. The person who is alive today may 
be struck down by disaster tomorrow. We see aU this going 
on. Death is common to us all. We will all end that way. You 
may live for thirty, fifty, or eighty years, enjoying, suffering, 
being fearful; and at the end of it you are no more. 

What is it that we call living, and what is it that we call 
death? If we can find out, if we can understand what living 
is, then perhaps we shall understand what death is. Wlien 
we lose someone whom we love, we feel bereft, lonely; there¬ 
fore we say that death has nothmg to do with living. We 
separate death from life. But is death separate from life? 
Is not living a process of dying? ' 

Now, what is it that comes to an end in death? Is it life? 
What is life? Is life merely a process of breathing in air and 
expelling it? Eating, hating, loving, acquiring, possessing, 
comparing, being envious - tliis is what most of us know as 
life. For most of us life is suffering, a constant battle of 
pain and pleasure, hope and frustration. And can that not 
come to an end? Should we not die? In the autumn, with the 
coming of cold weather, the leaves fall from the trees, and 
reappear in the spring. Similarly, should we not die to every¬ 
thing of yesterday, to all our accumulations and hopes, to all 
the successes that we have gathered? Should we nor die to all 
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that and live again tomorrow, so that, like a new leaf, we are 
fresh, tender, sensitive? To a man who is constantly dying, 
there is no death. But the man who says, T am somebody 
and I must continue’ - to him there is always death and the 
buming-ghat; and that man knows no love. 

Questioner: h truth relative or absolute? . 

krishnamurti: First of all, let us look through the words 
at the significance of the cpiestion. We want something 
absolute, don’t we? The human craving is for something 
permanent, fixed, immovable, eternal, something^ that 
does not decay, that has no death - an idea, a feeling, a 
state that is everlasting, so that the mind can cling to it. We 
must understand this craving before we can understand the 
question and answer it rightly. 

The human mind wants permanency in everything - in 
relationship, in property, in virtue. It wants something which 
cannot be destroyed. That is why we say God is permanent, 
or truth is absolute. 

But what is truth? Is truth some extraordinary mystery, 
sometMng far away, unimaginable, abstract? Or i.s truth 
sometliing which you discover from moment to moment, 
fiom day to day? If it can be accumulated, gathered through 
experience, then it is not truth; for behind this gathering 
lies the same spirit of acquisitiveness. If it is something f;ir 
away which can be found only through a system of medita- 
tion, or through the practice of denial and sacrifice, again 
it is not truth, for that also is a process of acquisitiveness. 

Truth is to be discovered and understood in every action, 
in every thought, in every feeling, however trivial or tran¬ 
sient; it is to be observed at each moment of every day; it is 
to be listened to in what the husband and the wife say, 
in what the gardener says, in what your friends say, and in 
the process of your own thinldng. Your thinking may be 
false, it may be conditioned, limited; and to discover that 
your thinking is conditioned, limited, is truth. That very dis¬ 
covery sets your mind free from limitation. If you discover 
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that you are greedy - if you discover it, and are not just told 
by somebody else - that discovery is truth, and that truth 

has its own action upon your greed. 

Truth is not something wliich you can gather, accumulate, 
store up and then rely on as a guide. That is only another 
form of possession. And it is very difficult for the mind not 
to acquire, not to store up. When you realize the significance 
of this, you will find out what an extraordinary thing tnith 
is. Truth is timeless, but the moment you capture it - as when 
you say, T have found truth, it is mine’ - it is no longer truth. 

So, whether truth is ‘absolute’ or timeless depends on the 
mind. When the mind says, ‘I want the absolute, something 
which never decays, which knows no death’, what it really 
wants is sometliing permanent to cling to; so it creates the 
permanent. But a mind that is aware of everything that 
is happening outwardly and within itself, and sees the truth 
of it - such a mind is timeless; and only such a mind can 
know that wliich is beyond names, beyond the permanent 
and the impermanent. 

Questioner: What is external awareness? 

krishnamurti: Are you not aware that you are sitting in 
this hall? Arc you not aware of the trees, of the sunshine? 
Are you not aware that the crow is cawing, the dog is bark¬ 
ing? Do you not see the colour of the flowers, the movement 
of the leaves, the people walking by? That is external aware¬ 
ness. When you see the sunset, the stars at night, the moon¬ 
light on the water, aU that is external awareness, is it not? 
And as you are externally aware, so also you can be inwardly 
aware of your thoughts and feelings, of your motives and 
urges, of your prejudices, envies, greed and pride. If you are 
really aware outwardly, the inward awareness also begins to 
awaken, and you become more and more conscious of your 
reaction to what people say, to what you read, and so on. The 
external reaction or response in your relationship with other 
people is the outcome of an inward state of wanting, of hope, 
of anxiety, fear. This outward and inward awareness is a 
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unitriiy process which brings about: a total integration of 
human understanding. 

Questioner: What is real and eternal happiness? 

K:itisiiNAMURTi: When you arc coinpletidy licalthy, you 
arc not conscious of your body, arc you? It is only when 
there is disease, discomfort, pain, that you become conscious 
of it. Wlien you are free to think completely, without resist¬ 
ance, there is no consciousness of thinking. It is only when 
there is friction, a blockage, a limitation, that you Iregin to 
be conscious of a thinker, Similarly, is happiness somctlting 
of which you arc aware? In the moment of joy, arc you aware 
that you arc joyous? It is only when you are unlutppy that 
you want happiness; and then this question arises, ‘What is 
real and eternal happiness?’ 

You see how the mind plays tricks on itself. Because you 
are unhappy, miserable, in poor circumstances, tmd so on, 
you want something eternal, ;i permanent litippincss. And is 
there such a thing? Instead of asking about periimnent hap¬ 
piness, find out how to be free of the diseases which are 
gnawing at you and creating pain, both pliysical and psycho¬ 
logical. When you arc free, there is no problem, you don't 
ask whether there is eternal happiness or what that happi¬ 
ness is. It is a lazy, foolish man who, being in prison, wants 
to know what freedom is; and lazy, foolish people will tell 
him. To the man in prison, Ireedom is mere speculation. But 
if he gets out of that prison, he. does not speculate about free¬ 
dom: it is there. 

So is it not important, instead of a.sking wliat hajjpiness 
is, to find out why we are unhappy? Why is the mind 
crippled? Why is it that our thoughts are limited, small, 
petty? If we can understand the limittition of thought,see the 
truth of it, in that discovery of tlie truth there is liberation. 

Questioner: Why do people want things? 

KRisiiNAMURTi: Doii’t you want food when you arc 
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hungry? Don’t you want clothes and a house to shelter you? 
These are normal wants, are they not? Healthy people 
naturally recognize that they need certain tilings. It is only 
the diseased or imbalanced man who says, ‘I do not need 
food’, It is a perverted mind that must either have many 
houses, or no house at all to live in. 

Your body gets hungry because you are using energy, so it 
wants more food; that is normal. But if you say, ‘I must have 
the tastiest food, I must have only the food that my tongue 
takes pleasure in’, then perversion begins. All of us - not 
only the rich, but everybody in the world - must have food, 
clotliing and shelter; but if these physical necessities are 
limited, controlled and made available only to the few, then 
there is perversion; an unnatural process is set going. If you 
say, ‘I must accumulate, I must have everything for myself, 
you are depriving others of that wliich is essential for their 
daily needs. 

You see, the problem is not simple, because we want other 
things besides what is essential for our daily needs. I may 
be satisfied with a little food, a few clothes and a small 
room to live in; but I want something else. I want to be a well- 
known person, I want position, power, prestige, I want to be 
nearest to God, I want my friends to think well of me, and 
so on. These inward wants pervert the outward interests of 
every human being. The problem is a little difficult because 
the inward desire to be the richest or most powerful man, the 
urge to be somebody, is dependent for its fulfilment on 
the possession of tilings, including food, clothing and shelter. 

I lean on these things in order to become inwardly rich; but 
as long as I am in this state of dependence, it is impossible 
for me to be inwardly rich, which is to be utterly simple 
inwardly. 

Questioner: Does intelligence build character? 

KRisHNAMURTi: What do we mean by ‘character’? And 
what do we mean by ‘intelligence’? Every tub-thumper con¬ 
tinually uses such words as ‘character’, ‘ideal’, ‘intelligence’, 
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‘religion’, ‘God’, We listen to these words with rapt attention, 
because they seem very important. Most of us live on words; 
and the more elaborate, the more exquisite the words, the 
more satished we feel. So, let us find out what we mean by 
‘intelligence’ and what we mean by ‘character. Don t say 
I am not answering you definitely. To seek definitions, con¬ 
clusions, is one of the tricks of the mind, and it means that 
you don’t want to investigate and understand, you just want 

to follow words. . 

What is intelligence? If a man is frightened, anxious, en¬ 
vious, greedy; if his mind is copying, imitating, filled with 
other people’s experiences and knowledge; if his thinking is 
limited, shaped by society, by environment - is such a man 
intelligent? He is not, is he? And can a man who is fright- ^ 
ened, unintelligent, have character - character being some¬ 
thing original, not the mere repeating of traditional do’s 
and don’ts} Is character respectability? 

Do you understand what that word ‘respectability’ means? 

You are respectable when you are looked up to, respected by a 
majority of the people around you. And what do the raaj ority 
of people respect - the people of the family, the people of the 
mass? They respect the things which they themselves want 
and which they have projected as a goal or an ideal; they 
respect that which they see to be in contrast with their own 
more lowly state. If you are rich and powerful, or have a big 
name politically, or have written successful books, you are 
respected by the majority. What you say may be utter non¬ 
sense, but when you talk, people listen because they regard 
you as a great man. And when you have thus won the re¬ 
spect of the many, the following of the multitude, it gives 
you a sense of respectability, a feeling of having arrived. 

But the so-called sinner is nearer to God than the respect¬ 
able man, because the respectable man is clothed in 
hypocrisy. 

Is character the outcome of imitation, of being controlled 
by the fear of what people will say or won’t say? Is character 
the mere strengthening of one’s own tendencies, prejudices? 

Is it an upholding of the tradition, whether of India, of 
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Europe or America? That is generally called having 
character - being a strong person who supports the local 
tradition and so is respected by the many. But when you are 
frightened, is there intelligence, is there character? Imitat¬ 
ing, following, worshipping, having ideals - that way leads 
to respectability, but not to understanding. A man of ideals 
is respectable; but he will never be near God, he will never 
know what it is to love, because his ideals are a means of 
covering up his fear, his imitation, his loneliness. 

So, without understanding yourself, without being aware 
of all that is operating in your own mind - how you think, 
whether you are copying, imitating, whether you are 
frightened, whether you are seeking power - tliere cannot 
be intelligence. And it is intelligence that creates character, 
not hero-worship or the pursuit of an ideal. The understand¬ 
ing of oneself, of one’s own extraordinarily complicated 
self, is the beginning of intelligence, which reveals 
character, 

Questioner: Can we not cultivate understanding? When we 
constantly try to understand, does it not mean that we are 
practising understanding? 

krishnamurti: Is understanding cultivable? Is it some¬ 
thing to be practised as you practise tennis, or the piano, or 
singing, or dancing? You can read a book over and over 
again till you are thorouglily familiar with it. Is understand¬ 
ing lilce that, something to be learned through constant 
repetition, which is really the cultivation of memory? Is not 
understanding from moment to moment, and therefore 
something that cannot be practised? 

When do you understand? What is the state of your mind 
and heart when there is understanding? When you hear me 
say something very true about jealousy - that jealousy is de¬ 
structive, that envy is a major factor in tlie deterioration of 
human relationsliip - how do you respond to it? Do you see 
the truth of it immediately? Or do you begin to think about 
jealousy, to talk about it, rationalize it, analyse it? Is under- 
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standing a process of either rationalization or slow analysis? 
Can understanding be cultivated as you cultivate your giirden 
to iDi'oduce fruits or flowers? Surely, to understand is to see 
the t:ruth of something directly, without any barrier of words, 
prejudices or motives. 

Questioner: Is the power of understanding the same in all 
persons? 

krishnamurti: Suppose something true is presented to 
you and you see the trutli of it very quickly; your understand¬ 
ing is immediate because you have no barriers, You are not 
full of your own importance, you arc eager to lind out, so 
you perceive immediately. But I have many btirriers, many 
prejudices. I am jealous, torn liy conflicts basial upon envy, 
full of my own importance. I have accumulated m.any things 
in life, and I really do not want to see; therefore I do not see, 
I do not understand. 

Questioner: Can’t one remove the barriers shnvly by con¬ 
stantly trying to understand? 

krishnamurti: No. I can remove the barriers, not by try¬ 
ing to understand, but only when I really feel the import¬ 
ance of not having barriers - which means tluit I must be 
willing to see the barriers. Suppose you and I bear someone 
say that envy is destructive, You listen and understand the 
significance, the truth of it, and you arc free of that feeling 
of envy, of jealousy. But I do not want to see the truth of it, 
because if I did it would destroy my whole structure of life, 

Questioner: 1 feel the necessity of removing the harriers, 

krishnamurti: Why do you. feel that? Do you want to 
remove the barriers bectiuse of circumstances? Do you want 
to remove them because somebody has told you tliat you 
should? Surely, the barrieivs are removed only when you sec 
for yourself that to have barriers of any kind creates a mind 
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which is in a state of slow decay. And when do you see this? 
When you suffer? But does suffering necessarily awaken you 
to the importance of removing all barriers? Or does it, on the 
contrary, lead you to create more barriers? 

You will find that all barriers drop away when you yourself 
are beginning to listen, to observe, to find out. There is no 
reason for removing the barriers; and the moment you bring 
in a reason, you are not removing them. The miracle, the 
greatest blessing, is to give your own inward perception 
an opportunity to remove the barriers. But when you say that 
the barriers must be removed and then practise removing 
them, that is the work of the mind; and the mind cannot 
remove the barriers, You must see that no attempt on your 
part can remove them. Then the mind becomes very quiet, 
very still; and in this stillness you discover that which is true. 

Questioner: What is the purpose of creation? 

krishnamurti: Are you really interested in that? What 
do you mean by 'creation'? What is the purpose of living? 
Why do you exist, read, study, pass examinations? What is 
the purpose of relationship - the relationship of parents and 
children, of husband and wife? What is life? Is that what 
you mean when you ask this question. What is the purpose 
of creation?’ When do you ask such a question? When in¬ 
wardly you do not see clearly, when you are confused, miser¬ 
able, in the dark, when you do not perceive or feel the truth 
of the matter for yourself, then you want to know what is the 
purpose of life. 

Now, there are many people who will tell you the purpose 
of life; they will tell you what the sacred books say. Clever 
people will go on inventing various purposes of life. The 
political group will have one purpose, the religious group 
will have another, and so on and on. And how are you to 
find out what is the purpose of life when you yourself are 
confused? Surely, as long as you are confused, you can only 
receive an answer which is also confused. If your mind is 
disturbed, if it is not really quiet, whatever answer you 
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receive wUl be through this screen of confusion.anxiety.fear; 
teefore the answer will be perverted. “P” ™ 

tiling is not to ask what is the purpose of hfe. but to cleat 
away the confusion that is witMn you. It is like a blind man 
aZe ‘What is light?’ If I try to tell him what light is, he 

will Usten according to his blindness, according to his daik- 
ness; but from the moment he is able to sec, he will ncvti 

IwSu can Sify the confusien within yon«lt, 
then you Jill find out what the purpose of life is; you will not 
have to ask. you will not have to look for it. To be ficc of 
confusion you have to see and understand the causes which 
bring about confusion; and the causes of confusion aie veiy 
dean They are rooted in the ‘me’ that is constantly wanung 
to expand itself through possessing, through becoming, 
through success, through imitation; and the symptoms arc 
iealousy, envy, greed, fear. As long as there is this invvard 
confusion, you are always seeking outward answers; but when 
the inward confusion is cleared away, then you will know 
the significance of life. 


Questioner; Is there an element of fear in respcclf 

krishnamurti: What do you say? When you show respect 
to your teacher, to your parents, to yow guru, and disrespect 
to your servant; when you kick the people tvho are not im¬ 
portant to you, and lick the boots of those vfho are above 
you, the oicials, the politicians, the big ones - is there not 
an element of fear in this? From the big ones, from the 
teacher, the examiner, the professor, from your parents, 
from the politician or the bank manager, you hope to get 
something; therefore you are respectful. But what can the 
poor people give you? So the poor you disregard, you treat 
them with contempt, you do not even know they are there 
when they pass you in the street. You do not look at them, it 
does not concern you that they shiver in the cold, that they 
are dirty and hungry. But you will give to the great of the 
land, even when you have very litde, ill order to receive 

200 


Questions and Answers 

more of their favours. In this there is definitely an element 
of fear, is there not? There is no love. If you have love in 
your heart, you would show respect to those who have noth¬ 
ing and also to those who have everything; you would neither 
be afraid of those who have, nor disregard those who have 
not. Respect in the hope of reward is the outcome of fear. In 
love there is no fear. 

Questioner: Why do we feel inferior before our superiorsf 

krishnamurti: Whom do you consider your''*’superiors? 
Those who know? Those who have titles, degrees? Those 
from whom you want sometliing, some kind of reward or 
position? The moment you regard somebody as superior, do 
you not regard somebody else as inferior? 

Why do we have this division of the superior and the 
inferior? It exists only when we want something, does it 
not? I feel less intelligent than you are, I do not have as much 
money or capacity as you have. I am not as happy as you 
seem to be, or I want something from you; so I feel inferior 
to you. When I am envious of you, or when I am trying to 
imitate you, or when I want something from you, I imme¬ 
diately become your inferior, because I have put you on a 
pedestal, I have given you a superior value. So, psychologi¬ 
cally, inwardly, I create both the superior and the inferior; 
I create this sense of inequality between those who have and 
those who have not. 

Among human beings there is enormous inequality of 
capacity, is there not? There is the man who designs the jet 
plane, and the man who guides the plough. These vast d,if- . 
ferences in capacity - intellectual, verbal, physical - are in¬ 
evitable. But you see, we give tremendous significance to 
certain functions. We consider the governor, the prime mini¬ 
ster, the inventor, the scientist, as being enormously more 
important than the servant; so function assumes status. As 
long as we give status to particular functions, there is bound 
. to be a sense of inequality, and the gap between those who 
are capable and those who are not becomes unbridgeable. 
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If we ciiii keep function stripped of stutus, then theie is a 
possibility of bringing altout a real feeling of equality, lint 
for this there must be love; because it is love that destroys 
the sense of the inferior and the superior. 

The world is divided into those who htive - the rich, the 
powerful, the capable, those who have everytliing - and 
those who have not. And is it possible to bring tdtour :i world 
in- which this division between the 'haves’ turd the ‘htivc. 
nots’ does not exist? Actutilly, what is happening is this: 
seeing the bretich, this gulf between tlie rich and the poor, 
between the man of great capacity and the man of little or 
no capacity, the politicians and economists are trying to 
solve the problem through ecomomic and social rel orm. ihat 
may be all right. But a real transfomrtition can never take 
place as long as we do not understand the whole process of 
antagonism, envy, malice; for it is only when this piocess is 
undcTStood and comes to an end that there c;m be love in 
our hearts. 

Questioner: Is it possible to have peace in our lives when at 
every moment we are siru^jrling against our environment? 

krishnamurti: What is our environment? Our environ¬ 
ment is society, the economic, religious, nationtd and class 
environment of the country in which we grow up; and also 
the climate. Most of us are struggling to fit in, to tidjust our¬ 
selves to our environment, because we hope to get a job 
from that environment, we hope to have the benefits of that 
particular society. But what is that society made up of? Have 
you ever thought about it? Have you ever looked clo.sely at 
the society in which you are living and to which you arc try¬ 
ing to adjust yourself? That society is based on a set of 
beliefs and traditions which is called religion, ;md on cer¬ 
tain economic values, is it not? You are [tart of that .society, 
and you arc struggling to adjust yourself to it. But tliat .society 
is the outcome of acquisitiveness, it is the outcome of envy, 
fear, greed, possessive pursuits, with occa.sional Ihushes of 
love. And if you want to be intelligent, fearless, non- 
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acquisitive, can you adjust yourself to such a society? Can 
you? , 

Surely, you have to create a new society, which means 
that you as an individual have to be free of acquisitiveness, 
of envy, of greed; you have to be free of nationalism, of 
patriotism, and of all narrowing down of religious thought. 
Only then is there a possibility of creating something new, 
a totally new society. But as long as you thoughtlessly 
struggle to adjust yourself to the present society, you are 
merely following the old pattern of envy, of power and pres¬ 
tige, of beliefs which are corruptive. 

So it is very important, while you are young, to begin to 
understand these problems and bring about real freedom 
within yourself, for then you will create a new world, a new 
society, a new relationship between man and man. And to 
help you do this is surely the true function of education. 

Questioner: Why do we suffer? Why can we not be free of 
disease and death? 

krishnamurti; Through sanitation, through proper living 
conditions and nutritious food, man is beginning to free him¬ 
self from certain diseases. Through surgery and various 
forms of treatment, medical science is trying to find a cure 
for incurable diseases like cancer. A capable doctor does all 
he can to relieve and eliminate disease. 

And is death conquerable? It is a most extraordinary 
thing that, at your age, you are so interested in death. Why 
are you so preoccupied with it? Is it because you see so much 
of death about you - the burning-ghats, the body being car¬ 
ried to the river? To you, death is a familiar sight, it is so 
constantly with you; and there is the fear of death. 

If you do not reflect and understand for yourself the im¬ 
plications of death, you will go endlessly from one preacher 
to another, from one hope to another, from one belief to 
another, trying to find a solution to this problem of death. 
Do you understand? Don’t keep on asking somebody else, 
but try to find out for yourself the truth of the matter. To 
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ask innumcr:il.)lc (iiiestions widiour cva' t:rying to lind out 

oi‘discover,i8charactori.sticol. a poiiy mind. 

You see, we fear death only when we ding to life. The 
understanding of the whole process of living is also ilie un¬ 
derstanding of the significance of dying. Deaili is merely 
the extinction of continuity, and we are afraid of not being 
able to continue; hut what continues can nevei' he creative. 
Think it out;discover foryonrself what is true. It is truth that 
liberates you from the fear of death, and not your religious 
theories, nor your belief in reincarnation or in life heie,i[ter. 

Questioner: What is obedience? Should we obey im order 
even without understanding it? 

krishnamukti: Is that not what most of us do? I'arents, 
teachers, the older people say, ‘Do this’. ’I'hey say It 
politely, or with a stick, and because we are afraid, we obey. 
That is also what governments, what tlie military peojile do 
to us. We are trained from ehildhood to obey, not knowing 
what it is all about. The more authoritarian our |):trenis and 
the more tyrannical the government, the more we tire com¬ 
pelled, shaped from onr earliest years; tind without under¬ 
standing why we should do what wc tire told to do, we obey. 
We itre also told what to think. Our minds tire {uirged of 
any thought which is not approved by the State, by tlie local 
authorities. We are never taught or helped to think, to find 
out, but are required to oliey. 'Die jirii'sr tells us what is so, 
the religious book tells us wlmt is so, and our own inwtird I'etir 
compels Its to obey; because if we do not obey we shall be 
confused, we shall feel lost. 

So we obey because we are very thonghtlcfis. Wc don’t want 
to think because to think is disturbing; to think, we liave to 
question, to inquire, wc have to find out for ourselves. And 
the older people don’t wtiiit us to inquire, they liave not the 
patience to listen to our (piestions. They arc too Imsy with 
their own quarrels, with their ambitions and prejudices, with 
their do’s and don’ts of morality and rcspccrabiliiy; and we 
who are young are afraid to go wrong, because we tilso want 
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to be respectable, Don’t we all want to wear the same Idnclpf 
clothes, to look alilte? We don’t want to do anything dif¬ 
ferent, we don’t want to think independently, to stand apart, 
because that is very disturbing; so we join the gang. 

Whatever our age, most of us obey, follow, copy, because 
we are inwardly frightened of being uncertain. We want to 
be certain, both financially and morally; we want to be 
approved of. We want to be in a safe position, to be enclosed 
and never to be confronted with trouble, pain, suffering. It 
is fear, conscious or unconscious, that makes us obey the 
master, the leader, the priest, the government. It is fear of 
being punished that prevents us from doing something harm¬ 
ful to others. So, behind all our actions, our greeds and 
pursuits, lurks this desire for certainty, this desire to be safe, 
assured. Without being free of fear, merely to obey has little 
significance. What has significance is to be aware of this 
fear from day to day, to observe how it shows itself in dif¬ 
ferent ways. Only when there is freedom from fear can 
there be that inward quality of understanding, that alone- 
ness in wliich there is no accumulation of knowledge or ex¬ 
perience. 

Questioner: Society is based ufm our interdependence. The 
doctor has to depend on the farmer, and the farmer on the 
doctor. How then can a man be completely interdependent? 

KRisHNAMURTi: Life is relationship. Even the sannyasi 
has relationship; he may renounce the world, but he is still 
related to the world. We cannot escape from relationship. 
For most of us, relationship is a source of conflict; in relation¬ 
ship there is fear, Iiecausc we psychologically depend on 
another, either on the husband, on the wife, on the parent, 
or on a friend. Relationship exists not only between one¬ 
self and the parent, between oneself and the child, but also 
between oneself and the teacher, the cook, the servant, the 
governor, the commander, tind the whole of society; and as 
long as we do not understand this relationship, there is no 
freedom from the psychological dependence which brings 
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al')Oiit I'enr and explniration. Id'ccdoni comes only through 
intelligence. Wilhout intelligence, merely to seek independ¬ 
ence or freedom from relationshiji is to pimsue tin illusion. 

So what is important is to understand oitr (isytliological 
dependence in relationship. It is in uncovering the hidden 
things of the heart and mind, in understanding our own 
loneliness, emptiness, that there is Ireedom, not Irtitn rela¬ 
tionship, blit from the psychological dependence which 
causes conflict, misery, ptiin, fear. 

Questioner: Why is Iriilh unpalatable? 

KRisHNAMURTi: If I think I am very Ijeamifnl and you 
tell me I am not, which may he a fact, do 1 like it? If 1 think 
I am very intelligent, very clever, and yon [toint out thtit I am 
actually a rather silly per.son, it is very unpalattiltle to me. 
And your pointing out my stupidity gives you a sense of 
pleasure, does it not? It (hitters your vanity, it shows how 
clever you arc. But you do not want to look at your own 
stupidity: you want to run away from what you art;, you want 
to hide from yourself, you want to cover up your own empti¬ 
ness, your own lonicline.ss. So you seek out friends who never 
tell you what you are, You want to show others whtit they 
arc; but when others show you whtit you are, you do not 
like it. You avoid that which exposes your own inner nature. 

Questioner: Up to now our teachers have been very certain 
and have taught us in the usual way; but aflcr lisleniuif to 
what has been said here and ajter taking part in the dis¬ 
cussions, they have become very uncertain. An intelligent 
student will hum how to conduct himself under these cir¬ 
cumstances; but what svill those do who are not intelligent? 
KRiSHNAMUETi: What tire the tcitchers uncertain tibout? 
Not about what to teach, because they ctm tarry on with 
mathematics, gcogiaphy, the usual curriculum. Yhat is not 
what they are uncertain about. They are uncerttiin about how 
to deal with the student, are they not? They arc nncerttiin 
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ill their relationship with the student. Until recently they 
were never particularly concerned about their relationship 
with the student; they just came to the class, taught, and 
went out. But now they are concerned as to whether they are 
creating fear by exercising their authority to make the 
student obey. They are concerned as to whether they are 
repressing the student, or are encouraging his initiative and 
helping him to find his true vocation. Naturally all this has 
made them uncertain. But surely the teacher as well as the 
student has to be uncertain; he too has to inquire, to search. 
That is the whole process of life from the beginning to the 
end, is it not? - never to stop in a certain place and say, ‘I 
know’. 

An intelligent man is never static, he never says, ‘I know’. 
He is always inquiring, always uncertain, always looking, 
searching, finding out. The moment he says, ‘I know’, he is 
already dead. And whether we are young or old, most of us - 
because of tradition, compulsion, fear, because of bureauc¬ 
racy and the absurdities of our religion - are all but dead, 
without vitality, without vigour, without self-reliance. So the 
teacher has also to find out. He has to discover for himself 
his own bureaucratic tendencies and cease to deaden the 
minds of others and that is a very difficult process. It re¬ 
quires a great deal of patient understanding. 

So the intelligent student has to help the teacher, and the 
teacher has to help the student; and both have to help the 
dull boy or girl who is not very intelligent. That is relation¬ 
ship. Surely, when the teacher himself is uncertain, inquiring, 
he is more tolerant, more hesitant, more patient and affec¬ 
tionate with the dull student, whose intelligence may thereby 
be awakened. 

Questioner: I have everything to make me happy, while 
others have not. Why is this so? 

KRiSHNAMURTi: Why do you think it is like that? You 
may have good health, kind parents, a good brain, and there¬ 
fore thinlc you are happy; whereas, somebody who is ill, 
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whose parents are unkind, and who has not too good a brain, 
feels that he is unhappy. Now, why is tlris so? Why are you 
happy while somebody else is unhappy? Docs happiness 
consist in having riches, cars, good houses, dean food, kind 
parents? Is that what you call happiness? And is a person 
unhappy who has none of these things? So, what^ do 
you mean by happiness? This is important to find out, is it 
not? Does happiness consist in comparing? When you say, 
T am happy’, is your happiness born of comparison? 

Have you not heard your parents say, ‘So-and-so is not as 
well off as we are’? Comparison makes us feel that we 
have something, it gives us a sense of satisfaction, does it 
not? If one is clever and compares oneself with somebody 
who is not so clever, one feels very happy. That is, wc think 
wc are happy through pride, comparison; but the man who 
feels happy by comparing himself with another who has a 
little less, is a most miserable human being, because there is 
always somebody above him who has more; and so it goes 
on. Surely, comparison is not happiness. Happiness is entirely 
different; it is not a thing to be sought after. Happiness 
comes when you are doing sometliing because you really love 
to do it, and not because it gives you riches or makes you a 
prominent person. 

Questioner; What is the way to get rid of the fear that we 
havef 

KRisHNAMORTi: Fii'St you must know what you are afraid 
of, must you not? You may be afraid of your parents, of the 
teachers, of not passing an examination, of what your sister, 
your brother, or your neighbour might say; or you may be 
afraid of not being as good or as clever as your father, who 
has a big name. There are many kinds of fear, and one must 
know what one is afraid of. 

Now, do you know what you are afraid of? If you do, then 
don’t run away from that fear, but find out why yon are 
afraid. If you want to know how to get rid of fear, you must 
not escape from it, you must face it; and the very facing of it 
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helps you to be free of it. As long as we are running away 
from fear, we do not look at it; but the moment we stop and 
look at fear, it begins to dissolve. The very runnmg away 
is the cause of fear. 

Questioner: Is it not important to have ideals in life? 

KRiSHNAMURTi: This is a good question, because you all 
have ideals. You have the ideal of non-violence, the ideal of 
peace, or the ideal of a person, have you not? Wliich means 
what? You are not important, but the ideal is very impor¬ 
tant. All that you are concerned with is to copy either a per¬ 
son or an idea. An idealist is a hypocrite, because he is always 
trying to become what he is not, instead of being and under¬ 
standing what he is. 

You see, the problem of idealism is really a complex one, 
and you don’t understand it because you have never been 
encouraged to think about it; no one has ever talked it 
over with you. All your books, all your teachers, all the news¬ 
papers and magazines say you must have ideals, you must 
be like this hero or that, which only makes the mind like a 
monkey who imitates, or like a gramophone record which 
repeats a lot of words. So you must not accept, but begin to 
question everything and find out; and you cannot question 
if you are inwardly afraid. To question everything means 
being in revolt, which is to create a new world. But you see, 
your teachers and parents do not want you to be in revolt, 
k'cause they want to control you, they want to shape and 
mould you into their patterns; and so life continues to be an 
ugly thing. 

Questioner: If we are small, how can we create a new world? 

KRISHNAMURTI: You cannot Create a new world if you are 
small. But you are not going to be small for the rest of your 
life, are you? You are small if you are afraid. You may have 
a big body, a big car, a liigh position, but if you are afraid 
inside you will never create a new world. That is why it is 
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very important to grow with intelligence, without fear, to 
grow in freedom. But to grow in freedom docs not mean dis¬ 
ciplining oneself to be free. 

Questioner: What should be the system oj education to make 
the child fearlessf 

KRiSHNAMURTi: A systcm or a method implies being told 
what to do and how to do it; and will that make you fearless? 
Can you be educated with intelligence, without lear, through 
any kind of system? When you are young, you should be liee 
to grow; but there is no system to make you free. A system 
implies making the mind conform to a pattern, does it not? 
It means locking you up in a framework, not giving you li'ce- 
dora. The moment you rely on a system you dare not sieji 
out of it, and then the very thought of stepping out of it 
breeds fear. So, there is really no system of education. What 
is important is the teacher and the student, not the system. 
After all, if I want to help you to be free of fc.ar, I mysell 
must be free of fear. Then I must study you; 1 must take ihc 
trouble to explain everything to you and tell you what the 
world is like; and to do all this I must love you. As a teacher 
I must have the feeling that when you leave scliool or college 
you should be without fear. If I really have that feeling, 1 can 
help you to be free of fear. 

Questioner: Is it possible to know the quality of gold without 
testing it in a special way? Similarly, can the capacity of 
each child be known without some sort of examination? 
KRISHNAMURTI.' Do you I'cally’know the capacity of ilie 
child through examination? One child may fail because lie i.s 
nervous, fearful of the examination, wliile another may .slip 
through because he is less alfceted by it. Whereas, if you 
watch each child week after week, if you oliservc his cliaraC" 
ter, the way he plays games, the way he talks, the interests 
he shows, how he studies, the food he eats, then you will 
begin to know the child without requiring examinaiioiis to 
tell you what he is capable of. 
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Questioner: What is your idea of a new world? 

KRISHNAMURTI: I have no idea about the new world. The 
‘new’ world cannot be new if I have an idea about it. Tins is 
not just a clever statement, it is a fact. If I have an idea about 
it, the idea is born of ray study and experience, is it not? It, 
is born of what I have learnt, of what I have read, of what 
other people have said the new world should be. So, the ‘new* 
world can never be new if it is a creation of the mind, be¬ 
cause the mind is the old. You don’t know what is going to 
happen tomorrow, do you? You may know that there will 
be no school tomorrow because it is Sunday, and that on 
Monday you will be going to school again; but what is going 
to happen outside the school, what kind of feelings you are 
going to have, what kind of things you are going to see - all 
that you don’t know, do you? Because you don’t know what is 
going to happen tomorrow, or the next morning, when it 
happens it will be new; and to be able to meet the new is 
what matters. 

Questioner: How can we create anything new if we don’t 
know what it is we want to create? 

KRISHNAMURTI: It is a sad thing not to know what it means 
to create, is it not? When you have a feeling, you may put 
what you feel into words. If you see a beautiful tree, you may | 
write a poem describing, not the tree, but what the tree ha« 
awakened in you. That feeling is the new, it is the creative^ 
thing; but you cannot bring it about, it must happen to you. 'i 

Questioner: In your book on education* you suggest that i 
modern education is a complete failure. I would like you to 
explain this. 

KRiSHNAMURTi: Is it not a failure, sir? When you go out ■■ 
on the street you see the poor man and the rich man; imd 
when you look around you, you see all the so-called educated 
people throughout the world wrangling, fighting, killing each 
Education and the Significance of Life, Gollancz. 
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other in wars. There isi now scientific knowledge enongh 
ft) enable us to provide food, clothing and shelter lor all 
human beings, yet it is not done. The itoliticians and other 
Ictiders throughout the world arc educated |)i:oi)le, they have 
titles, degrees, ctips tmd gowns, they are tlodors and 
scientists; and yet they have not created a world in which 
man can live happily. So modern education has failed, hash 
not? And if you are satisfied to be educated in the same old 
way, you will make another howling mess of life. 

Qiiestioncr; You my lhat modern educuhon is n failure. But 
if the politicians had not been educated, do you think they 
could have created a better world? 

Kiii.miNAMtiRTi: 1 am not at all sure that they couldn’t have 
created a better world if they had never received this kind 
oE education. What dot!s it mean to govern tlic people? After 
all, that is what politicians are sup|)osed to do ~ to govern 
the people. But they are amljiiious, they want power, jaosi- 
tion, they want to be respected, they want to be the letulers, 
to hit VC the first place; they are not thinking of' the people, 
they arc thinking of thcm.selves or their parties, which are 
an extension of themselves. Human beings tire human 
beings, whctlier they live in India, in (Jermany, in Russia, 
in America, or in China; but you see, liy dividing Iniman 
beings according to countries, more politicians ctin have big 
jobs, so they are not interested in thinking of tlie world as a 
whole. They are ‘educated’, they know how to retid, how to 
argue, and they talk everlastingly tihout being good citizens 
- but they must have the first j)l:tce, 'IV) divide up the world 
and create wars r is that what we call eductuiftn? The poli¬ 
ticians are not alone in doing t his; we till do it. Some people 
want war because it gives them profit. So it is not only the 
politicians who must iiave the right kind of education. 

Questioner: Then what is your idea of the rit.i'Jit kind of edu¬ 
cation? 

KRiSHNAMURTi: I have just told you. IjOoIc, 1 will show 
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you again. After all, a religious person is not one who wor¬ 
ships a god, an image made by the hand or by the mind, but 
one who is really inquiring into what truth is, what God is; 
and such a person is really educated. He may not go to a 
school, he may have no books, he may not even know how 
to read; but he is freeing himself from fear, from Iris ego¬ 
tism, from his selfishness, ambition. So education is not 
merely a process of learning how to read, how to calculate, 
how to build bridges, how to do scientific research ra order 
to find new ways of utilizing atomic power, and all the rest of 
it. The function of education is primarily to help man to 
free himself from his own pettiness and from his stupid 
ambitions. All ambition is stupid, petty - there is no great 
ambition. And education also implies helping the student 
to grow in freedom without fear, does it nor? 

Questioner; How can every man be educated like that? 
KRISHNAMURTI: Don’t you want to be educated like that? 

Questioner: But how? 

KRISHNAMURTI: First, do you want to be educated like 
that? Don’t ask how, but have the feeling that you want to 
be educated in that way. If you have this intense feeling, as, 
you grow up you will help to create it in others, will you not? 
Sir, look: if you are very keen on playing a certain game, you 
soon find other people to play it with you. Similarly, if you 
are really keen to be educated in the way we have been dis¬ 
cussing, then you will help to create a school with the right 
kind of teachers who will provide that kind of education. 
But most of us don’t really want that kind of education, and 
so we ask, ‘How can it be brought about?’ We look to some¬ 
body else for the answer. But if all of you - every student 
who is listening, and I hope the teachers too - want that Idnd 
of education, then you will demand it and bring it into being. 

Talte a simple example like chewing gum. If you all want 
chewing gum, the manufacturer produces it, but if you don’t 
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want it the mannhictiirer g'oc.s iirokc, Similarly, on quite a 
diilerent level, if you all say, ‘We want the right hind of edu¬ 
cation not this phoney education which only leads to 
organized murder' - if you say that and really mean it, you 
will bring into being the tight hirid of education. But you 
see, you are still too young, too Irightened, and that is why 
it is important to create this thing. 

Questioner: If I want the right kind of education, do I need 
teachers? 

KRisiiNAMURTi: Of coui'sc yoti do, Yfiu need teadieivS to 
help you, do you not? But wiiat i.s liclp? You are not living in 
the world alone, are you? There iire your fellow-.stiukius, 
your ptirents, your teachers, the postman, the man wlio brings 
the milk ™ everybody i.s needed, we all help each other to live 
in this world. But if you say, ‘'Fhe teaclier i_s sacred, be is at 
one level and I am at another’, then tliat kind (d help is no 
help at all. The teacher is ludpful only if he is not using 
teaching to feed his vanity or as a mettns of his own security. 
If he is teaching, not because he is imalile to do aitytiling 
else, but because he retilly loves to teach, then he will help 
the student to grow without fear, Tliis metms no e.\;tinina- 
tions, no grading, no nuirk.s. If you arc to create the right 
kind of education, you need such teachers to lielj) you to 
create it; so it is very irrqiorttmt for the tctiehers themseives 
to he rightly educated. 

Questioner: If all ambitions are stupid, then how can man 
progress? 

KRISIINAMURTI: Do you know what progre.ss is? Now, have 
patience and let us go into it slowly. What is progress? Have 
you ever thought about it? Is it progre.ss wlien you can get 
to Europe in a few hours by airplane inste:id of taking a fort¬ 
night to get there by boat? The invention of fa.stcr means 
of transportation and communication, the development of 
bigger gnus, bigger and better ways of destroying each other, 
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wiping out thousands of people with a single atomic bomb 
instead of shooting them down one by one with arrows - tins 
we call progress, do we not? So there has been progress in 
the technological sense; but have we progressed in any 
other direction? Have we stopped wars? Are people more 
kind, more loving, more generous, more thoughtful, less 
cruel? You don’t have to say yes or no, but just look at the 
facts. Scientifically and physically we have made tremendous 
progress; but inwardly we are at a standstill, are we not? For 
most of us education has been like lengthening only one leg 
of a tripod, so we have no balance; and yet we talk about 
progress, all the newspapers are full of itl 

Questioner: What is the definition of a student? 

KRISIINAMURTI: It is Very easy to find a definition, is it 
not? All you have to do is to open a dictionary at the right 
place and it will give you the answer. But that is not the kind 
of definition you want, is it? You want to talk about it, you 
want to find out what a true student is. Is he a true student 
who passes examinations, gets a job, and then closes all 
books? Being a student implies studying life, not just read¬ 
ing the few books required by your curriculum; it implies the 
capacity to observe everything throughout life, not just a 
few things at a particular period. A student, surely, is not 
only one who reads, but one who is capable of observing all 
the movements of life, outward and inward, witiioiit say¬ 
ing, ‘This is right, that is wrong’. If you condemn something, 
you don't observe it, do you? To observe you have to study 
without condemning, without comparing. If I compare 
you with, somebody else, I am not studying you, am I? If I 
compare you with your younger brother or your elder sister, 
it is the sister or the brother who is important; therefore I 
am not studying you. 

But our whole education is to compare. You are everlast¬ 
ingly comparing yourself or another with somebody - 
with your guru, with your ideal, with your father who is so 
clever, a great politician, and so on. This process of compari- 
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son and condemnation pi’eveiiis you from observing, study¬ 
ing. So a real student is one vvlio olrscrves everything in life, 
outwardly as well as inwardly, vviihout comi)aring, approving 
or condemning. He is not only capable of re.seart:h into 
sdentilic matters, but is also al)le to ol)Servc tlic workings of 
his own mind, his own feelings - which is much more dilli- 
cult than observing a scieniilic htet. 'I’o tinderstand the whole 
operation of one’s own mind recpiires a gretit deal ol insight, 
a great deal of iiKpiiry without condemnation. 

Questioner: You say that all idedisls are hypocrites. Whom. 
do you call an idealist? 

KRiSHNAMiiRTi: Doii’t you know what an idealist i.s? If 
I am violent, I may say thiit my ideal is to be non-violent; 
but the fact remains that I am violent. The ide;d is what I 
hope to be eventually. It will take years for me to become 
non-violent, and meanwhile I am violent -- iliat i.s the real 
thing. Being violent, I am trying ;dl the time to be non¬ 
violent, which is unretd; and is that not hyjrocri.sy? Instetid of 
understanding and dissolving my violence, I ;im trying to be 
something else. The man who is trying to be .sometliing other 
than he is, is obviously a hypocrite. It is like my putting on a 
mask and saying I am dillerent, but beliind the mtisk I am 
just the same old man. Whereas, if I can go into the whole 
process of violence and understand it, then there is a pos¬ 
sibility of being free from violence. 

Questioner: If all of us were educated rightly, would xec be 
free of fear? 

KRiSHNAMURTi; It is vcfy important to be free of fear, is it 
not? And you cannot be free of fear except through intelli¬ 
gence, So let us first find out how to be Intelligent, not how 
to get rid of fear. If we can experience what it is to be intelli¬ 
gent, then we shall know how to get rid of fear. Fear is al¬ 
ways with regard to something, it does not exist by itself. 
There is the fear of death, the fear of illness, the fctir of loss, 
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the fear of one’s parents, the fear of what people will say, 
and so on; and the question is, not how to get rid of fear, but 
how to awaken the intelligence with which to face and to 
understand and go beyond fear. 

Now, how can education help us to be intelligent? What 
is intelligence? Is it a matter of passing examinations, of 
being clever? You may read many books, meet prominent 
people, have a lot of capacity, bur does all that mdee you in¬ 
telligent? Or is intelligence sometliing wliich comes into 
being only as you become integrated? We are made up of 
many parts; sometimes we are resentful, jealous, violent, at 
other times we are humble, thoughtful, calm. At different 
moments we are different beings; we are never whole, never 
totally integrated, are we? Wlien a human being has many 
wants, he is inwardly broken up into many beings. 

One must approach the problem simply. The question is 
how to be intelligent so that you can be rid of fear. If from 
your earliest childhood whatever difficulty you may have 
had has been talked over with you so that your understand¬ 
ing of it is not just verbal, but enables you to see the whole 
of life, then such education can awaken intelligence and 
thereby free the mind of fear. 

Questioner: You have said that to be ambitious is to be 
stupid and cruel. Is it then stupid and cruel to have the 
am bition to get the right kind of education? 

krishnamurti: Are you ambitious? What is ambition? 
When you want to be better than another, to get higher 
marks than someone else - surely that is what we call ambi¬ 
tion. A little politician is ambitious in wanting to become a 
big politician; but is it ambitious to want to have the right 
kind of education? Is it ambition when you do something 
because you love to do it? When you write or paint - not 
because you want prestige, but because you love to write or 
paint - that is not ambition, surely. Ambition comes in when 
you compare yourself with other writers or artists, when you 
want to get ahead. 
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So, it is not ambition when you do somctliing l)ccause you' 
really love to do it. 

Quesiioner; When one wants to find truth or peace, one be¬ 
comes a sannyasL So a sannyasi has siniplktly. 

KuisiiNAMURTr. Does one know simplicity when one wants 
peace? Is it by becoming a sannyasi or a mmik that one is 
simple? Surely, peace i.s something whicli is not ol: the mind. 
If I want peace, and I try to renun-e Irom ray luind all 
thoughis of violence, will that bring me peace? (h' if I 
hiive many desires and I say that I must have no desire, wdl 
I be peaceful? The moment you want .something you are m 
conflict, struggle, and what brings about simplicity is your 
own understanding of the whole process of wtinting. 

Questioner: If, as you say, everyone is afraid, then no one is 
a samt or a hero. Are there no great men then m tim world? 

krishnamurti: That is mere logical reasoning, is it not? 
Why should we bother about grctit men. .stunts, heroesr What 
matters is what you are. If you are alraid, you aie going to 
create an ugly world. That i.s the question, not whether there 
are great men. 

Questioner: You said explanation is a bad thing. We have 
come here for explanation. Is that bad? 

krishnamurti: I did not say explanation is bad; I said 
don't be satisfied with cxplantitions. 

Questioner: What is your idea about the future of India? 

krishnamurti: I have no idea, no idea at .all 1 don’t^think 
India as India matters very imieh. What matters is the 
world. Whether wc live in China or Japan, in Ihigbmd, India 
or America, wc will say, ‘My country matters very much,' 
and nobody thinks of the world as a whole; history books 
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are full of the constant repetition of wars. If we can begin to 
understand ourselves as human beings, then perhaps we 
shall stop killing each other and put an end to wars; but 
as long as we are nationalistic and think only of our own 
country, we shall go on creating a terrible world. If once we 
see that this is our earth where w'e can all live happily and 
at peace, then together we shall build anew; but if we go on 
thinking of ourselves as Indians, Germans, or Russians, and 
regard everybody else as foreigners, then there will be no 
peace and no new world can be created. 

Questioner: You say there are very few people in this world 
who are great. Then what are you? 

krishnamurti: It does not matter what I am. What 
matters is to find out the truth or the falseness of what is 
being said. If you think such-and-such a thing is important 
because so-and-so is saying it, then you are not really listen¬ 
ing, you arc not trying to find out for yourself what is true 
and what is false. 

But you see, most of us are afraid to find out for ourselves 
what is true and what is false, and that is why we merely 
accept what somebody else says. The important thing is to 
question, to observe, never to accept. Unfortunately, most of 
us only listen to those whom we regard as great people, to 
an established authority. We never listen to the birds, to the 
spmid of the sea, or to, the beggar. So we miss what the beggar 
is saying - and there may be truth, in what the beggar is 
saying, and none at all in what is said by the rich man or the 
man in authority. 

Questioner: We read books out of inquisitiveness. When you 
were young were you not inquisitive? , 

krishnamurti: Do you think that merely by reading 
books you find out for yourself what is true? Do you discover 
anything by repeating what others have said? Or do you dis¬ 
cover only by searching, doubting, never accepting? Many 
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of u8 read lots of books about philosophy.^ and ibis reading 
shapes our minds - wliich makes it very dillieiih to find out 
for ourselves what is true and what is false. VVluat ihe mind 
is already moulded, shaped, it can tliscover the truth only 
with the greatest dilBculty. 

Questioner: Should we not be concerned about the future? 

KRifiHNAMUim: What do you mean by the lutiirc? 
Twenty or fifty years hence is tliat what you mean by the 
future? The future that is many years away is very uncer¬ 
tain, is it not? You do not know what i.s going to happen, so 
what is the good of being trouliled or distiuiicd about it? 
There may be a war, an'epidemic; anything may happen, 
so the future is uncertain, it is unknown. What matters is 
how you arc living now, what you are thinking, feeling now. 
The present, which is today, matters very much, not tomor¬ 
row or what is going to happt;n iwi'Uty yt^ars hence; and to 
understand the present requires a great deal of intelligence. 

Questioner: When we are young we are very playful, and do 
not always hum what is good for us, If a father advises his 
son for the good of the son, should not the son follow his 
father’s advice? 

KRisHNAMiJRTi: What do you think? If I am a p:irent, 
I must first find out what my son really wants to do in life, 
must I not? Does tlie parent know enough about the child 
to advise Itim? Has the parent studied the child? How can 
a parent who has very little time to observe bis child olTcr 
him advice? It sounds nice to say that the father should 
guide his son; but if the father does not know his son, then 
what is to be done? A child has his own jiropensities and 
capacities which have to be studied, not just for a certain 
time or at a particular place, hut througliout the period of his 
childhood. 

Questioner: By aiming at the wellbeing of our oxvn country, 
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do we not also aim at the wellbeing of humanity? Is it with 
in the reach of the common man to aim directly at the 
well-being of humanity? 

Kuisi-iNAMURTi: Wlieii we seek the well-being of one 
country at the expense of other countries, it leads to exploi¬ 
tation and imperialism. As long as we think exclusively of 
our own country, it is bound to create conflict and war. 

When you ask whether it is within the reach of the com¬ 
mon man to aim directly at the well-being of humanity, what 
do you mean by the common man? Are not you and I the 
common man? Are we different from the common man? 
What is there so uncommon about us? We are all ordinary 
human beings, are we not? Just because we possess clean 
clothes, wear shoes, or have a car, do you think we are dif¬ 
ferent from others who have not these things? We are all 
ordinary - and if we really understand tliis, we can bring 
about a revolution. It is one of the faults of our present edu¬ 
cation that it makes us feel so exclusive, so much on a pedes¬ 
tal above the so-called man in the street 


Questioner: If all individuals were in revolt, don’t you think 
there would he chaos in the world? 

KRtsHNAMURTi; Is tlic present society in such perfect order 
that chaos would result if everyone revolted against it? 
Is there not chaos now? Is everything beautiful, uncornip- 
ted? Is everyone living happily, fully, richly? Is man not 
against man? Is there not ambition, ruthless competition? So 
the world is already in chaos, that is the first thing to realize. 
Don’t take it for granted that this is an orderly society; don’t 
mesmerize yourself with words. Whether in Asia, in Europe, 
in America or Russia, the world is in a process of decay. If 
you see the decay, you have a challenge: you are challenged 
to find a way of solving this urgent problem. And how you 
respond to the challenge is important, is it not? If you re¬ 
spond as a Hindu or a Buddhist, a Christian or a Com¬ 
munist, then your response is very limited - which is no 
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response at all You can respond fully, adequately, only if 
there is no fear in you, only if you don’t think as a Hindu, a 
communist or a capitalist, but as a total human being who is 
trying to solve this problem; and you cannot solve it unless 
you yourself are in revolt against the whole thing, against 
the ambitious acquisitiveness on which society is^ based. 
When you yourself are not ambitious, not acquisitive, not 
clinging to your own security - only then can you respond to 
the challenge and create a new world, 

Questioner: To revolt, to learn, to love - are these three sep¬ 
arate processes, or are they simultaneous? 

KHiSHNAMURTi: Of coiu’se they are not three separate pro¬ 
cesses; it is a unitary process. You see, it is very important to 
find out what the question means. This question is based on 
theory, not on experience; it is merely verbal, intellectual, 
therefore it has no validity. A man who is fearless, who is 
really in revolt, struggling to find out what it means to learn, 
to love ~ such a man does not ask if it is one process or three. 
We are so clever with words, and we think that by olTering 
explanations we have solved the problem. 

Do you know what it means to learn? When you are really 
learning you are learning throughout your life and there is 
no one special teacher to learn from. Then everything teaches 
you - a dead leaf, a bird in flight, a smell, a tear, the rich itnd 
the poor, those who are crying, the smile of a woman, the 
haughtiness of a man. You learn from everything, therefore 
there is no guide, no philosopher, no guru. Life itself is your 
teacher, and you are in a state of constant learning. 

Questioner; It is true that society is based on acquisitiveness 
and ambition; but if ive had no ambition would we not 
decay? 

krishnamurti: Tliis is really a very important question, 
and it needs great attention. 

Do you know what attention is? Let us find out. In a class 
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room, when you stare out of the window or pull somebody’s 
hair, the teacher tells you to pay attention. Which riieans 
what? That you are not interested in what you are studying 
and so the teacher compels you to pay attention - which is 
not attention at all. Attention comes when you are deeply 
interested in something, for then you love to find out all 
about it; then your whole mind, your whole being is there. 
Similarly, the moment you see that this question - if we 
had no ambition, would we not decay? - is really very im¬ 
portant, you are interested and want to find out the truth of 
the matter. 

Now, is not the ambitious man destroying himself? That 
is the first thing to find out, not to ask whether ambition is 
right or wrong. Look around you, observe all the people who 
are ambitious. What happens when you are ambitious? You 
are thinking about yourself, are you not? You are cruel, you 
push other people aside because you are trying to fulfil yom* 
ambition, trying to become a big man, thereby creating in 
society the conflict between those who are succeeding and 
those who are falling behind. There is a constant battle be¬ 
tween you and the others who are also after what you want; 
and is this conflict productive of creative living? 

Are you ambitious when you love to do something for its 
own sake? When you are doing something with your whole 
being, not because you want to get somewhere, or have more 
profit, or greater results, but simply because you love to do 
it - in that there is no ambition, is there? In that there is no 
competition; you are not struggling with anyone for fii'st 
place. And should not education help you to find out what 
you really love to do so that from the beginning to the end of 
your life you are working at something which you feel is 
worth while and which for you has deep significance? Other¬ 
wise, for the rest of your days, you will be miserable. Not 
knowing what you really want to do, your mind falls into a 
routine in which there is only boredom, decay and death. 
That is why it is very important to find out while you are 
young what it is you really love to do; and this is the only 
way to create a new society. 
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Questioner: What is intelligence? 

krishnamurti: Let us go into the question very slowly, 
patiently, and find out. To find out is not to conic to a con¬ 
clusion. I don’t know il: you see the diUcrcncc. llie moment 
you come to a conclusion as to what intelligence is, you cease 
to be intelligent. That is what most of the older people have 
done: they have come to conclusions. Therefore they have 
cea.scd to be intelligent. So you luive found out one thing 
right olf: that an intelligent mind is one which is constantly 
learning, never concluding. 

What is intelligence? Most people arc satisfied with a 
definition of what intelligence is, Either they say, ‘Thtit is a 
good explanation’, or they prefer their own explanation; and 
a mind that is satisfied with an explanation is very super¬ 
ficial, therefore it is not intelligent. 

You have begun to see that an intelligent mind is a mind 
which is not satisfied with explanations, with conclusions; nor 
is it a mind that believes, because liclief is again another form 
of conclusion, An intelligent mind is an inquiring mind, a 
mind that is watching, learning, studying. Which means 
what? That there is intelligence only wlien there is no fear, 
when you arc willing to rebel, to go against the whole socitil 
structure in order to find out wliat God is, or to discover 
the truth of anything. 

Intelligence is not knowledge. If you could retul till the 
book.s in the world it would not give you intelligence. Intelli¬ 
gence is something very subtle; it has no anchorage. It comes 
into being only when you understand the total process of 
the mind - not the mind according to some philosopher or 
teacher, but your own mind. Your mind is the result of 
all humanity, and when you understand it you don't have to 
study a single book, because the mind contains the wlmle 
knowledge of the past. So intelligence comc.s into being 
with the understanding of yourself; atid you can tmdcr.'itand 
yourself only in relation to the world of people, things and 
ideas. Intelligence is not something that you can acquire, 
like letirning; it arises with great revolt, that is, when there 
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is no fear - which means, really, when there is a sense of love. 
For when there is no fear, there is love 

If you are only interested in explanations, I am afraid you 
will feel that I have not answered your question. To ask 
what is intelligence is like asking what is life. Life is study, 
play, sex, work, quarrels, envy, ambition, love, beauty, 
tnith - life is everything, is it not? But you see, most of us 
have not the patience earnestly and consistently to pursue 
this inquiry. 

Questioner: What is society? 

krishnamurti: What is society? And what is the family? 
Let us find out, step by step, how society is created, how il 
comes mto being. 

What is the family? When you say, ‘This is my family’, 
what do you mean? Your father, your mother, your brother 
and sister, the sense of closeness, the fact that you are living 
together in the same house, the feeling that your parents 
are going to protect you, the ownership of certain property, 
of jewels, clothes - all this is the basis of the family. There 
are other families like yours living in other houses, feeling 
exactly the same things you feel, having the sense of ‘my 
wife’, ‘my husband’, ‘my children’, ‘my house’, ‘ray clothes’, 
‘my car’; there are many such families living on the same 
piece of earth, and they come to have the feeling that they 
must not be invaded by still other families. So they begin 
to make laws. The powerful families build themselves into 
high positions, they acquire big properties, they have more 
money, more clothes, more cars; they get together and frame 
the laws, they tell the rest of us what to do. So gradually 
there comes into being a society with laws, regulations, 
policemen, with an army and a navy. Ultimately the whole 
earth becomes populated by societies of various kinds. 
Then people get antagonistic ideas and want to overthrow 
diose who are established in high positions, who have all 
the means of power. They break clown that particular 
society and form another. 
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Society is tlie rcliuionship between people - the relutioii- 
ship between one person iincl another, between one Eiinhly 
and iinothcr, between one group and another, and between 
the individual tind the group. Human relationship is society, 
the relationship between you and me. If I tnn vciy greedy, 
very cunning, if I have great power and authority, I :im going 
to push you out; and you will try to do the same to me. So 
we make laws. But other,s come and break om l.iws, estab¬ 
lishing another set of laws, and this goes on all tlic time. 
In society, which is human relationship, there is constant 
conflict. This is the simplt: btisis of society, which becomes 
more and more complex as human beings theui,sdves be¬ 
come more and more complex in their ideas, in their wants, 
in their institutions and their industries. 

Questioner: Since we are ahmys related to one another, is it 
mit true that we can never he absolutely free? 
KIIISUNAMURTI: Wc don’t understand what relationship k 
right relationship. Suppose I depend on you for my grtitilica- 
tion, for my comfort, for my sense of security; how am I ever 
be free? But if I do not depend in that wtiy, I am still related 
to you, am I not? I depend on you for some kind of emotional, 
physical or intellectual comfort, therefore I tun not free. I 
cling to my parents because I want some kind of safety, 
which means that my relationship to them is one of depend¬ 
ence and is based on fear. How then can I have any relation¬ 
ship which is free? There is freedom in relationship only 
when there is no fear. So, to have right rehitionship, I must 
set about freeing myself from this psychological depen¬ 
dency which breeds fear. 

Questioner: How can we be free ivhen our parents depend 
on us in their old age? 

KRisiiNAMURTi: Bccau.se they are old, they depend on you 
to support them. So what happens? They expect you to earn 
a livelihood that will enable you to clothe and feed them; 
and if what you want to do is to become a carpenter or an 
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artist, even though you may earn no money at all, they will 
say that you must not do it because you have to support them. 
Just think about this. I am not saying it is good or bad. By 
saying it is good or bad we put an end to thinking. Your 
parents’ demand that you should provide for them pre¬ 
vents you from living your own life, and living your own 
life is considered selfish; so you become the slave of your 
parents. 

You may say that the State should look after old people 
tlirough old-age pensions and various other means of 
security. But in a country where there is over-population, in¬ 
sufficiency of national income, lack of productivity and so 
on, the State cannot look after old people. So elderly parents 
depend on the young, and the young always fit into the 
groove of tradition and are destroyed. But this is not a prob¬ 
lem to be discussed by me. You all have to think about it 
and work it out. 

I naturally want to support ray parents within reason¬ 
able limits. But suppose I also want to do something which 
pays very little. Suppose I want to become a religious person 
and give ray life to finding out what God is, what truth is. 
That way of living may not bring me any money, and if 
I pursue it I may have to give up my family - which means 
they will probably starve, like millions of other people. What 
am I to do? As long as I am afraid of what people will say - 
that I am not a dutiful son, that I am an unworthy son -1 
shall never be a creative human being. To be a happy, 
creative human being, I must have a great deal of initia¬ 
tive. 

Questioner: How can we be free of dependence as long as 
we are living in society? 

KRISIINAMURTI.’ Do you Icnow what society is? Society is 
the relationship between man and man, is it not? Don’t 
complicate it, don’t quote a lot of books; think very simply 
about it and you will see that society is the relationship be¬ 
tween you and me and others. Human relationship malccs 
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society; and our present society is built upon a relationship 
of acquisitiveness, is it not? Most of us want money, power, 
property, authority; at one level or another we want posi¬ 
tion, prestige, and so we have Ituilt an acquisitive society. As 
long as we arc acquisitive, as long as we want position, 
prestige, power and all the rest of it, we belong to this 
society and are therefore dependent on it. But if one does 
not want any of these things and remains sitnjtly what one 
is with great humility, then one is out of it; one revolts 
against it and breaks with this society. 

Unfortunately, eductuion .at present is aimed tit making 
you conform, lit into tind adjust yourself to this ticquisitive 
society, I’luit is all your ptu'ents, your tetidiers and your 
books are concerned with. As long as you conform, tis long 
as you are ambitious, acquisitit'e, corrupting tirid destroying 
others in the pursuit of position and power, you tire con¬ 
sidered a respectable citizen. You are educated to lit into 
society: but that is not eductition, it is merely a process 
which conditions you to conform to a pattern. The real func¬ 
tion of education is not to turn you out to lie a clerk, or a 
judge, or a prime minister, but to help you understand the 
whole structure of this rotten society and allow you to grow 
in freedom, so that you will lireak aw.ay and create a dif- 
ferent society, a new world. There must lie those who are in 
revolt, not partially but totally in revolt against the old, for 
it is only such people who can create a new world ~ a 
world not based on acqnisitivenes.s, on power and ju'csiige. 

I can hear the older people saying, ‘It can never be done, 
Human nature is what it is, and you are talking nonsense'. 
But we have never thought tiboul unconditionitig the adult 
mind, and not conditioning the child. Surely, eductition is 
both curative and preventive. You older students tire al¬ 
ready shaped, tilrcady conditioned, already timhitintis; you 
want to lx; successful like your lather, like the governor, or 
somebody else, So the real function of education is not only 
to help you uncondition yourself, but tilso to understimd this 
wliole process of living from dtiy to day so tlitu you ettn 
grow in freedom and create ;i new world - :i world tluit must 
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be totally different from the present one. Unfortunately, 
neither your parents, nor your teachers, nor the public in 
general are interested in this. That is why education must 
be a process of educating the educator as well as the student. 

Questioner: What are the duties of a student! 

KRISHNAMURTI.’ What docs the word ‘duty’ mean? Duty 
to what? Duty to your country according to a politician? 
Duty to your father and mother according to their wishes? 
They will say it is your duty to do as they tell you; and what 
they tell you is conditioned by their background, their tradi¬ 
tion, and so on. And what is a student? Is it a boy or a girl 
who goes to school and reads a few books in order to pass 
some examination? Or is only he a student who is learning 
all the time and for whom there is therefore no end to learn¬ 
ing? Surely, the person who merely reads up on a subject, 
passes an examination, and then drops it, is not a student. 
The real student is studying, learning, inquiring, exploring, 
not just until he is twenty or twenty-live, but tliroughout 
life. 

To be a student is to learn all the time; and as long as you 
are learning, there is no teacher, is there? The moment you 
arc a student there is no one in particular to teach you, be¬ 
cause you are learning from everything. The leaf that is 
blown by the wind, the murmur of the waters on the banks 
of a river, the flight of a bird high in the air, the poor man 
as he walks by with a heavy load, the people who think they 
know everything about life - you are learning from them all, 
therefore there is no teacher and you are not a Mower. 

So the duty of a student is just to learn, Goya, when he 
was a very old man, wrote under one of his paintings, I am 
still learning’. You can learn from books, but that does not 
take you very far. A book can give you only what the author 
has to tell. But the learning that comes tkough self- 
knowledge has no limit, because to leam through your own 
self-knowledge is to know how to listen, how to observe, and 
therefore you leam from everything, from music, from what 
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people say iiild the way they say it, from anger, greed, ambi¬ 
tion. 

This earth is ours, it docs not belong to the communists, 
the socialists, or the capitalists; it is yours and mine, to be 
lived on happily, richly, without conllict, But that richness 
of life, that happiness, that feeling, ‘This ctirth is ours,’ 
cannot be brought about by enforcement, Iry law. It must 
come from within because we love the earth and all the 
things thereof; and that is the state of learning. 

Questioner; What is the difference between respect and 
love? . 

KULSHNAMiiRTi: You Can look up ‘respect’ and ‘love’ in 
a dictionary and find the answer. Is that what you want to 
know? Do you want to know the superficial meaning of 
those words, or the significance behind them? 

When a prominent man comes around, a mini.ster or a 
governor, have you noticed how everybody salutes him? 
You call that respect, don’t you? But such respect is phony, 
because behind it there is fear, greed. You wtiiit something 
out of the poor devil, so you put a garland around his neck. 
That is not respect, it is merely the coin with which you buy 
and sell in the market. You don’t feel respect for your ser¬ 
vant or the villager, but only for those from whom you 
hope to get something. That kind of respect is really fear; 
it is not respect at all, it has no meaning. But if you really 
have love in your heart, then to you the governor, the 
teacher, your servant and the villager are all the same; then 
you have respect, a feeling, for them all, because love does 
not ask anything in return. 

Questioner: What is happiness in life? 

KRisHNAMURTi.' If you Want to do something pleasurable 
you think you will be happy when you do it. You may want 
to marry the richest man, or the most beautiful girl, or pa.ss 
some examination, or be praised by somebody, and you 
think that by getting what you want you will be happy. But 
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is that happiness? Does it not soon fade away, like the flower 
that blossoms in the morning and withers in the evening? 
Yet that is our life, and that is all we want. We are satisfied 
with such superficialities: with having a car or a secure posi¬ 
tion, with feeling a little emotion over some futile thing, like 
a boy who is happy flying a kite in a strong wind and a few 
minutes later is in tears. That is our life, and with that we 
are satisfied. We never say, ‘I will give my heart, my energy, 
my whole being to find out what happiness is.’ We are not 
very serious, we don’t :^eel very strongly about it, so we are 
gratified with little tilings. 

Happiness comes uninvited; and the moment you are 
conscious that you are happy, you are no longer happy. I 
wonder if you have noticed tliis? When you are suddenly 
joyous about notliing in particular, there is just the freedom 
of smiling, of being happy; but, the moment you are 
conscious of it, you have lost it, have you not? Being self¬ 
consciously happy, or pursuing happiness, is the very end¬ 
ing of happiness. There is happiness only when the self 
and its demands are put aside. 

You are taught a great deal about mathematics, you give 
your days to studying history, geography, science, physics, 
biology, and so on; but do you and your teachers spend any 
time at all thinking about these far more serious matters? 
Do you ever sit quietly, with your back very straight, without 
movement, and know the beauty of silence? Do you ever let 
your mind wander, not about petty things, but expan¬ 
sively, widely, deeply and thereby explore, discover? 

And do you know what is happening in the world? What 
is. happening in the world is a projection of what is happen¬ 
ing inside each one of us; what we are, the world is. Most of 
us are in turmoil, we are acquisitive, possessive, we are 
jealous and condemn people; and that is exactly what is 
happening in the world, only more dramatically, ruthlessly. 
But neither you nor your teachers spend any time thinking 
about all tliis; and it is only when you spend some time every 
day eamesly thinking about tliese matters that there is a 
possibility of bringing about a total revolution and creating a 
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new world. And I assure you, a new world IWvS to be created, 
a world which will not be a continuation ol: the same rotten 
society in a dilTercnt form. But you cannot create a new 
world if your mind is not alert, watchful, expansively aware; 
and that is why it is so important, while you arc young, to 
spend some time reflecting over these very serious matters 
and not just pass your days in the study of a few subjects, 
which leads nowhere except to a job and death. So do con¬ 
sider seriously all these tilings, lor out oi that consideration 
there comes an extraordinary feeling of joy, of happiness. 

Questioner: What is real life? 

KRLSHNAMUim: ‘What is real life?’ A little boy has asked 
this question. Playing games, eating good food, running, 
jumping, pushing -■ that is real life for hiin. You see, we 
divide life into the real and the false. Real life is doing some¬ 
thing which you love to do with your whole lieing .so that 
I there is no inner contradiction, no war between what you 
are doing and what you think you should do. Life is then a 
completely integrated process in which there is tremendous 
, joy. But that can happen only when you tire not psychologi¬ 
cally depending on anybody, or on any society, when there is 
complete detachment inwardly, for only then is there a 
possibility of really loving what you do. It you are in a state 
of total revolution, it does not matter whether you garden, 
or become a prime minister, or do something else; you will 
love what you do, and out of that love there comes an extra¬ 
ordinary feeling of creativeness. 

Questioner: Are you happy arnotf 
KRi-SHNAMUirn; I don't know. I have never thought about 
it. The moment you drink you are happy, you cease to be 
happy, don’t you? When you are playing and shouting with 
joy, what happens the moment you become conscious that 
you arc joyous? You stop being joyou.s. Have you noticed 
it? So happiness is something which is not witliin the field 
of self-consciousness. 
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When you try to be good; are you good? Can goodness be 
practised? Or is goodness something that comes naturally 
because you see, observe, understand? Similarly, when you 
are conscious that you are happy, happiness goes out of the 
window. To seek happiness is absurd, because there is happi¬ 
ness only when you don’t seek it. 

Do you know what the word ‘humility’ means? And can 
you cultivate humility? If you repeat every morning, ‘I am 
going to be humble,’ is that humility? Or does humility arise 
of itself when you no longer have pride, vanity? In the 
, same way, when the things that prevent happiness are gone, 
when anxiety, frustration, the search for one’s own security 
have ceased, then happiness is there, you don’t have to seek 
it. 

Why are most of you so silent? Why don’t you discuss with 
me? You know, it is important to express your thoughts and 
feelings, however badly, because it will mean a great deal to 
you, and I will tell you why. If you begin to express your 
thoughts and feelings now, however hesitantly, as you 
grow up you will not be smothered by your environ¬ 
ment, by your parents, by society, tradition. But unfor¬ 
tunately your teachers don’t encourage you to question, they 
don’t ask you what you think. 

Questioner: Does the soul survive after death? 

krishnamurti; If you really want to know, how are you 
going to find out? By reading what Shankara, Buddha or 
Christ has said about it? By listening to your own particular 
leader or saint? They may all be totally wrong. Are you 
prepared to admit this - which means that your mind is in a 
position to inquire? 

You must first find out, surely, whether there is a soul to 
survive. What is the soul? Do you know what it is? Or have 
you merely been told that there is a soul - told by your 
parents, by the priest, by a particular book, by your cultural 
environment ” and accepted it? 

The word ‘soul’ implies something beyond mere physical 
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existence, does it not? There is yonr physical body, and also 
your character, your tendencies, yonr virtues; and transcend¬ 
ing all this you say there is the soul, If that state exists at all, 
it must be spiritual, something which has the quality of 
timelessncss; and you arc asking whether that spiritual 
something survives death, lhat is one part of the question. 

The other part is: what is death? Do you know what 
death is? You want to know if there is survival after death; 
hut, you sec, that question is not important. 1 he important 
question is; can you know death while you arc living? Wliat 
significance has it if someone tells you that there is or is not 
survival after death? You still do not know. But you can find 
out for yourself what death is, not after you are dead, but 
while you are living, healthy, vigorous, while you tire think¬ 
ing, feeling. 

This is also part of education. To be educated is not only 
to be proficient in mathematics, history or geography, it i.s 
also to have the ability to understand this extraordinary 
thing called death - not when you tire physically dying, but 
while you are living, while you are laughing, while you arc 
climbing a tree, while you are sailing a boat or swimming. 
Death is the unknown, and what matters is to know of the 
unknown while you are living. 

Questioner: How did you learn all that you are talking about) 
and how can we come to know it? 

krishnamurti: That is a good question, is it not? 

Now, if I may talk about myself a little, I luive not read 
any books about these things, either the Upanishads, the 
Bhagavad Gita, nor any psychological books; but as I told 
you, if you watch your own mind, it is till tlierc. So when 
once you set out on the journey of self-knowledge, books arc 
not important. It is like entering a strange land where you 
begin to find out new things and make astonishing dis¬ 
coveries; but, you see, that is all destroyed if you give 
importance to yourself, The moment you say, ‘.I luivc di.s- 
covered, I know, I am a great man because I have found out 
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this and that,’ you are lost. If you have to take a long journey, 
you must carry very little; if you want to climb to a great 
height, you must travel light. 

So this question is really important, because discovery and 
understanding come through self-knowledge, through ob¬ 
serving the ways of the mind. What you say of your neigh¬ 
bour, how you talk, how you walk, how you look at the skies, 
at the birds, how you treat people, how you cut a branch - 
all these things are important, because they act like mirrors 
that show you as you are and, if you are alert, you discover 
everytliing anew from moment to moment. 

Questioner: Why do zee want to have a companion? 

KRISHNAMURTI.- Can you live alone in this world without a 
husband or a wife, without children, without friends? Most 
people cannot live alone, therefore they need companions. 
It requires enormous intelligence to be alone; and you must 
be alone to find God, truth. It is nice to have a companion, 
a husband or a wife, and also to have babies; but you see, we 
get lost in all that, we get lost in the family, in the job, in 
the dull, monotonous routine of a decaying existence. We 
get used to it, and then the thought of living alone becomes 
dreadful, something to be afraid of. Most of us have put all 
our faith in one thing, all our eggs in one basket, and our 
lives have no richness apart from our companions, apart 
from our families and our jobs. But if there is a richness in 
one’s life - not the richness of money or knowledge, wliich 
anyone can acquire, but that richness which is the move¬ 
ment of reality with no beginning and no ending - then 
companionship becomes a secondary matter. 

But, you see, you are not educated to be alone. Do you ever 
go out for a walk by yourself? It is very important to go out 
alone, to sit under a tree - not with a book, not with a com¬ 
panion, but by yourself - and observe the falling of a leaf, 
hear the lapping of the water, the fisherman’s song, watch 
the flight of a bird, and of your own thoughts as they chase 
each other across the space of your mind. If you are able to 
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be alone and watch these tilings, then you will discover 
extraordinary riches which no government can tax, no 
human agency can corrupt, and which can never be de¬ 
stroyed. 

Questioner: Is it your hobby to ^ve lectures? Don’t you get 
tired of talking? Why are you doing it? 

krishnamurti: I am glad you asked that question.^ You 
know, if you love something, you never get tired of it - I 
mean love in which there is no seeldng of a result, no want¬ 
ing sometliing out of it. When you love something, it is not 
self-fulfilment, therefore there is no disappointment, there 
is no end. Why am I doing this? You might as well ask why 
the rose blooms, why the jasmine gives its scent, or why the 
bird flies. 

You see, I have tried not talking, to find out what happens 
if r don’t talk. That is all right too. Do you understand? If 
you are talking because you are getting something out of it - 
money, a reward, a sense of your own importance - then 
there is weariness, then your talking is destructive, it has no 
meaning because it is only self-fulfilment; but if there is 
love in your heart, and your heart is not filled with the things 
of the mind, then it is like a fountain, like a spring that is 
timelessly giving fresh water. 

Questioner: What is destiny? 

krishnamurti: Do you really want to go into tliis prob¬ 
lem? To ask a question is the easiest tiling in the world, but 
your question has meaning only if it affects you directly so 
that you are very serious about it. Have you noticed how 
many people lose interest once they have asked their ques¬ 
tion? The other day a man put a question and then began 
to yawn, scratch his head and talk to his neighbour; he had 
completely lost interest. So I suggest that you don’t ask a 
question unless you are really serious about it 

Tliis problem of what is destiny is very difficult and com- 
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plex. You see, if a cause is set going it must inevitably pro¬ 
duce a result. If a vast number of people, whether Russians, 
Americans, or Hindus, prepare for war, their destiny is war; 
though they may say they want peace and are preparing 
only for then own defence, they have set in motion causes 
which bring about war. Similarly, when millions of people 
have for centuries taken part in the development of a cer¬ 
tain civilization or culture, they have set going a move¬ 
ment in which individual human beings are caught up and 
swept along, whether they like it or not; and this whole 
process of being caught up in and swept along by a particu¬ 
lar stream of culture or civilization may be called destiny. 

^ After all, if you are born as the son of a lawyer who in¬ 
sists that you also become a lawyer, and if you comply with 
Ms wishes even though you would prefer to do something 
else, then your destiny is obviously to become a lawyer. But 
if you refuse to become a lawyer, if you insist upon doing that 
which you feel to be the true thing for you, wliich is w'hat 
you really love to do - it may be writing, painting, or having 
no money and begging - then you have stepped out of the 
stream, you have broken away from the destiny wliich your 
father intended for you. It is the same with a culture or 
civilization. 

That is why it is very important that we should be rightly 
educated - educated not to be smothered by tradition, not 
to fall into the destiny of a particular racial, cultural or 
family group, educated not to become mechanical beings 
moving towards a predetermined end. The man who under¬ 
stands this whole process, who breaks away from it and 
stands alone, creates his own momentum; and if his action 
is a breaking away from the false towards the truth, then 
that momentum itself becomes the truth. Such men are fine 
of destiny. ^ 

Questioner: How can we know ourselves? 

krishnamurti: You know your face because you have,- 
often looked at it reflected in the mirror. Now, diere is a; 
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mirror in which you can sec yonrsell' entirely ~ not yoiir face, 
but all that yon think, all that yoti l't;cl, your motives, your 
appetites, your urges and fears. That mirror is the mirror of 
relationship: the relationship between you :ind your 
parents, between you and your teachers, bctwiaar you and 
the river, the trees, the earth, between you and your 
thoughts. Relationship is a mirror in which you e;in see your¬ 
self, not as you would wish to be, but as you are. f may wish, 
when looking in an ordinary mirror, tluit it would .sltow me 
to be beautiful, but that does not htippen Irecause the mirror 
reflects my face exactly as it i.s and I cannot deceive myself. 
Similarly, I can see myself exactly as I am in the mirror of 
my relationship with others. I can olrserve how I talk to 
people: most politely to those who I think can give me some¬ 
thing, and rudely or contemptuously to those who cannot. 
I am attentive to those I am afraid of. I get up when im¬ 
portant people come in, but when the servant enters I [lay 
no attention. So, by observing myself in relationship, 1 have 
found out how ftilsely I respect people, fitive I not? And I 
can also discover myself as I am in my relationship with the 
trees and the birds, with ideas and books. 

You may have all the academic degrees in the world, but 
if you don’t know yourself you arc <'i most stupid person. To 
know oneself is the very purpose of all education. Without 
self-knowledge, merely to gather facts or take notes so th.at 
you can pass examinations is a stupid way of existence. You 
may be able to (piote the Rhagavad Gila, the UpunRhads, 
the Koran and the Bible, but unless you know yourself you 
are like a parrot repeating words. Whereas, the moment 
you begin to know yourself, however little, there is already 
set going an extraordinary process of creativeness, It is a 
discovery to suddenly see yourself as you actually are; greedy, 
quarrelsome, angry, envious, stupid. I'o see the fact with¬ 
out trying to alter it, just to see exactly what you iire is an 
astonishing revelation. From there you can go deeper and 
deeper, infinitely, because there is no end to self-knowledge. 

Through self-knowledgo you begin to find out wh.ai: is God, 
what is truth., what is that state which is timeless. Your 
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teacher may pass on to you the knowledge which he received 
from his teacher, and you may do well in your examinations, 
get a degree and all the rest of it; but, without blowing 
yourself as you know your own face in the mirror, all other 
knowledge has very little meaning. Learned people who 
don’t know themselves are really unintelligent; they don’t 
know what thinking is, what life is. That is why it is im¬ 
portant for the educator to be educated in the true sense of 
the word, which means that he must blow the workings of 
Ms own mind and heart, see himself exactly as he is in the 
mirror of relationship. Self-knowledge is the beginning of 
wisdom. Ill self-knowledge is the whole universe; it embraces 
all the struggles of humanity. 

Questioner: Can we know ourselves without an inspirerf 

krishnamurti: To know yourself must you have an in- 
spirer, somebody to urge, stimulate, push you on? Listen 
to the question very carefully and you will discover the 
true answer. You know, half the problem is solved if you 
study it, is it not? But you cannot study the problem 
fully if your mind is occupied too eagerly with finding an 
answer. 

The question is: in order to have self-knowledge must 
there not be someone to inspire us? 

Now, if you must have a guru, somebody to inspire you, to 
encourage you, to tell you that you are doing well, it means 
that you are relying on that person, and inevitably you are 
lost when he goes away some day. The moment you depend 
on a person or an idea for inspiration there is bound to be 
fear, therefore it is not true inspiration at all. Whereas, if 
you watch a dead body being carried away, or observe two 
people quarrelling, does it not make you tMnk? When 
you see somebody being very ambitious, or notice how you 
all fall at the feet of your governor when he comes in, does 
it not make you reflect? So there is inspiration in everything, 
from the falling of a leaf or the death of a bird to man’s 
own behaviour. If you watch all these things, you are leam- 
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ing all the time; but if you look to one person as your 
teacher, then you are lost and that person becomes your 
nightmare. That is why it is very important not to follow 
anybody, not to have one particular teacher, but to learn 
from the river, the flowers, the trees, from the woman who 
carries a burden, from the members of your family and from 
your own thoughts. This is an education winch nobody can 
give you but yourself, and that is the beauty of it. It demands 
ceaseless watcMulness, a constantly inquiring mind. You 
have to learn by observing, by struggling, by being happy 
and tearful. 

Questioner: With all the contradictions in oneself, how is it 
possible to be and to do simultaneouslyf 

krishnamurti; Do you know what self-contradiction is? 
If I want to do a particular thing in life and at the same time 
I want to please my parents, who would like me to do some¬ 
thing else, there is in me a conflict, a contradiction. Now, 
how am I to resolve it? If I cannot resolve this contradiction 
in myself, there can obviously be no integration of being and 
doing. So the first thing is to be free of self-contradiction. 

Suppose you want to study painting because to paint is the 
joy of your life, and your father says that you must become a 
lawyer or a businessman, otherwise he will cut you off and 
not pay for your education, there is then a contradiction in 
■ you, is there not? Now, how are you to remove that inner 
contradiction, to be free of the struggle and the pain of it? 
As long as you are caught in self-contradiction you cannot 
tlflnk; so you must remove the contradiction, you must do 
one thing or the other. Which will it be? Will you yield to 
your father? If you do, it means that you have put away your 
joy, you have wed sometliing which you do nor love; and will 
that resolve the contradiction? Whereas, if you withstand 
your father, if you say, ‘Sorry, I don’t care if 1 have to beg, 
starve, I am going to paint’; then there is no contradiction; 
then being and doing are simultaneous, because you know 
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what you want to do and you do it with your whole heart. 
But if you become a lawyer or a businessman while inside 
you are burning to be a painter, then for the rest of your life 
you will be a dull, weary human being living in torment, in 
frustration, in misery, being destroyed and destroying others. 

This is a very important problem for you to think out, 
because as you grow up your parents are going to want you 
to do certain things, and if you are not very clear in 
yourself about what you really want to do yoti will be led 
like a sheep to the slaughter. But if you find out what it 
is you love to do and give your whole life to it, then there 
is no contradiction, and in that state your being is your 
doing. 

Questioner: How can we put into practice what you are tell¬ 
ing us? 

krishnamurti; You hear sometliing which you think is 
right and you want to carry it out in your everyday life; so 
there is a gap between what you think and what you do, is 
there not? You think one thing, and you are doing some¬ 
thing else; you want to put into practice what you think, so 
there is this gap between action and thought; and then you 
ask how to bridge the gap, how to link your thiiildng to 
your action. 

Now, when you want to do sometliing very much, you do 
it, don’t you? When you want to go and play cricket, or do 
some other thing in which you are really interested, you 
find ways and means of doing it; you never ask how to put it 
into practice. You do it because you are eager, because your 
whole bemg, your mind and heart are in it. 

But in tliis other matter you have become very cunning, 
you think one thing and do another. You say, ‘That is an 
excellent idea and intellectually I approve, but I don’t blow 
what to do about it, so please tell me how to put it into 
practice’ - which means that you don’t want to do it at 
Wat you really want is to postpone action, because you like 
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to be a little l:)it envious, or whatever it is. Ybu say, ‘Every¬ 
body else is envious, so why not I?', and you just go on as 
before, But if you really don’t want to be envious and you 
see the truth of envy as you sec the irutli of a coltr.a, tlien 
you ccasc to be envious iind that is the end of it; you never 
ask how to be free of envy. 

So what is important is to see the truth ol something, and 
not iisk how to carry it out - which really means tliat you 
don’t see the truth of it. Wlicn you meet a cobra on the road 
you don’t ask, 'What am I to do?’ You understand very well 
the danger of a cobra and you stay away from it. But you 
have never really examined all tlie implications of envy; 
nobody htis ever talked to you tdiout it, gone into it very 
deeply with you. You have been told tliat you must not be 
envious, but you have never looked into the nature of envy; 
you have never observed how society and all the organized 
religions arc built on it, on the desire to liecome something. 
The moment you go into envy and really see the truth of it, 
envy drops away. 

To ask, ‘How am I to do it?’ is ti tfioughtless (luestion, lie- 
cause when you are really interested in something which you 
don’t know how to do, you go at it and soon begin to Iind 
out. If you sit back and,say, 'Please tell me a practical way 
to get rid of greed’, you will continue to be greedy. But if 
you inquire into greed with an alert mind, without any [irc- 
judice, and if you put your whole being into it, you will dis¬ 
cover for your.self the truth of greed; and it is the truth that 
frees you, not your looking for a way to lie free. 

Questmer: What mahs tis fmr death? 

i«u.siiNAMURTi: Do you think a leaf that falls to the 
ground is afraid of death? Do you think a bird lives in fear 
of dying? It meets death when death comes; but it is not 
concerned aliout death, it is much too occupied with living, 
with catching insect.s, building a nest, singing a song, fly¬ 
ing for the very joy of flying. Have you ever watched birds 
soaring high up in the air without a heat of tlieir wings, 
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being carried along by the wind? Plow endlessly they seem 
to enjoy themselves! They are not concerned about death. 
If death comes, it is all right, they are finished. There is no 
concern about what is going to happen; they are living from 
moment to moment, are they not? It is we human beings 
who are always concerned about death - because we are not 
living. That is the trouble: we are dying, we are not living. 
The old people are near the grave, and the young ones are 
not far behind. 

You see, there is this preoccupation with death because 
we are afraid to lose the known, the things that we have 
gathered. We are afraid to lose a wife or husband, a child or 
a friend; we are afraid to lose what we have learnt, accumu¬ 
lated. If we could carry over all the things that we have 
gathered - our friends, our possessions, our virtues, our 
character - then we would not be afraid of death, would 
we? That is why we invent theories about death and the 
hereafter. But the fact is that death is an ending, and most 
of us are unwilling to face this fact. We don’t want to leave 
the known; so it is our clinging to the known that creates 
fear in us, not the unknown. The unknown cannot be 
perceived by the known. But the mind, being made up of 
the known, says, ‘I am going to end', and therefore it is 
frightened. 

Now, if you can live from moment to moment and not be 
concerned about the future, if you can live without the 
thought of tomorrow - which does not mean the super¬ 
ficiality of merely being occupied with today; if, being aware 
of the whole process of the known, you can relinquish the 
known, let it go completely, then you will find that an 
astonishing thing takes place. Try it for a day - put aside 
everything you know, forget it, and just see what happens. 
Don’t carry over your worries from day to day, from hour 
to hour, from moment to moment; let them all go, and you 
will see that out of this freedom there comes an extra¬ 
ordinary life that includes both living and dying. Death is 
only the ending of something, and in that very ending there 
is a renewing. 
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Quexlioner: What do you mean by a total change, and how 
can it he realized in one's men being? 

KiusHNAMUim: Du you think there can Ite a total cliange 
if you try to bring it about? Do you know wliat change is? 
Suppose you are ambitious and you havt; begun to see all 
that is involved in atnbiiion: liope, satislaction, Irustration, 
cruelty, sorrow, inconsideration, greed, envy, ;in utter lack 
of love. Seeing all this, what are you to do? To make an ellort 
to dutngc or transform ambiiion is another form of ainbi- 
tion, ivS it not? It implie.s a desire to be something else. You 
may reject one desire, l)ut in that very process you cultivate 
another desire which also brings sorrow. 

Now, if you see tliat ambition brings sorrow, and that the 
desire to put an end to aralriiion also brings sorrow, if you see 
the truth of tliis very clearly for yourself and do not act, Init 
allow the truth to act, then that rnitli brings about a funda-. 
mental change in the mind, ;i total revolution, Hut this re¬ 
quires a great deal of attention, penei ration, insight. 

When you are told, its you all are, that you should be good, 
that you should love, what generally ha|)|)ens? Y(ju s;iy, 1 
must practise being good, I must show love to my parents, 
to the servant, to the donkey, to everything'. Tltat means 
you are making tin elfoit to show love - and tlicii love be¬ 
comes very shoddy, very petty, as it does with those 
nationtilisdc people wlio are everlastingly [tractising brother¬ 
hood, which is .silly, stupid, It is greed that cjiuses these 
practices, But if you sec the truth of natiomilisrn, of greed, 
and let tliat truth work upon yon, let tliat truth act, then you 
will be brotherly without making any ellort, A mind that 
practises love cannot love. But If you love and do not inter¬ 
fere wicl) it, then love will operate 

Questioner; You said one day that we should sit quietly and 
watch the activity of our own mind; hut our thoughts dis¬ 
appear as soon as we begin consciously to observe them. 
How can we perceive our own mind when the mind is the 
perceiver as well as that which it perceives? 
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KRiSHNAMURTi: This IS a very complex question, and 
many things are involved in it. 

Now, is there a perceiver, or only perception? Please 
follow this closely. Is there a thinker, or only thinking? 
Surely, the thinker does not exist first. First there is tliink- 
ing, and then thinking creates the thinker - which means 
that a separation in thinking has taken place. It is when this 
separation takes place that there comes into being the 
watcher and the watched, the perceiver and the object of 
perception. As the questioner says, if you watch your mind, 
if you observe a thought, that thought disappears, it fades 
away; but there is actually only perception, not a perceiver. 
When you look at a flower, when you just see it, at that 
moment is there an entity who sees? Or is there only see¬ 
ing? Seeing the flower makes you say, ‘How nice it is, I want 
it’; so the ‘F comes into being through desire, fear, greed, 
ambition, which follow in the wake of seeing. It is these that 
create the T, and the T is non-existent without them. 

If you go deeper into tins whole question you will dis¬ 
cover that when the mind is very quiet, completely still, 
when there is not a movement of thought and therefore no 
experience!-, no observer, then that very stillness has its own 
creative understanding. In that stillness the mind is trans¬ 
formed into something else. But the mind cannot find that 
stillness through any means, through any discipline, 
through any practice; it does not come about tkough sitting 
in a corner and trying to concentrate. That stillness comes 
when you understand the ways of the mind. It is the mind 
that has created the stone image which people worship; it 
is the mind that has created the Gita, the organized 
religions, the innumerable beliefs; and, to find out what is 
real, you must go beyond the creations of the mind. 

Questioner: Is man only mind and brain, or something more 
than this? 

krushnamurti: How are you going to find out? If you 
merely believe, speculate, or accept what Shankara, Buddlia, 
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or somebody else has said, you arc not investigating, you are 

not trying to find out what is true. 

You have only one in.strunicnt, which is the mind; and the 
mind is the brain also, Therefore, to Hud out the truth of 
this matter, you must understand the ways of the mind, must 
you not? If the mind is crooked you will never see. stmight; 
if the mind is very limited you cannot perceive the illimit¬ 
able. The mind is the instrument of perception and, to 
perceive truly, the mind must be made straight, it must be 
cleansed of all conditioning, of all fear. The mind must also 
be free of knowledge, because knowledge diverts the mind 
and makes things twisted. The enormous ctipacity of the 
mind to invent, to imagine, to speculate, to think - must not 
this capacity be put aside so that the mind is very clear and 
very simple? Because it is only the innocent mind, the mind 
that has experienced vastly and yet is free of knowledge and 
experience - it is only such a mind that can discover that 
which is more than brain and mind. Otherwise what you 
discover will be coloured Iry what you have already experi¬ 
enced, and your experience is the result of your condition¬ 
ing. 

Questioner! Why are we fundamentally sclfishf We may try 
our best to he unselfish in our behaviour, but when our own 
interests are involved we become self-absorbed and in¬ 
different to the interests of others, 

KRiSHNAMURTi: I think it is very important not to call one¬ 
self either selfish onmsclfish, because words have an extra¬ 
ordinary influence on the mind. Call a man sellish, and he is 
doomed; call him a professor, and something happens in 
your approach to him; call him a Mahatma, and immedi¬ 
ately there is a halo around him. Watch your own res|)onscs 
and you will see that words like ‘lawyer’, 'businessman', 
‘governor’, ‘servant’, ‘love’, ‘God’, have a strange elTect on 
your nerves as well as on your mind. The word whicli de¬ 
notes a particular function evokes the feeling of statins; so 
the iirst thing is to be free of this unconscious habit of 
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associating certain feelings with certain words, is it not? 
Your mind has been conditioned to tliink that the terra 
‘selfish’ represents something very wrong, unspiritual, and 
the moment you apply that term to anything your mind 
condemns it. So when you ask this question, ‘’WTy are we ' 
fundamentally selfish?’ it has aheady a condemnatory sig¬ 
nificance. 

It is very important to be aware that certain words cause 
in you a nervous, emotional, or intellectual response of 
approval or condemnation. When you call yourself a jealous 
person, for example, immediately you have blocked further 
inquiry, you have stopped penetrating into the whole prob¬ 
lem of jealousy. Similarly, there are many people who say 
they are worldng for brotherhood, yet eveiything they do is 
against brotherhood; but they don’t see tliis fact because 
the word ‘brotherhood’ means something to them and they 
are already persuaded by it; they don’t inquire any further 
and so they never find out what are the facts irrespective 
of the neurological or emotional response which that word 
evokes. 

So this is the first thing: to experiment and find out if you 
can look at facts without the condemnatory or laudatory 
implications associated with certain words. If you can look 
at the facts without feelings of condemnation or approval, 
you will find that in the very process of looking there is a 
dissolution of all the barriers which the mind has erected 
between itself and the facts. 

Just observe how you approach a person whom people 
call a great man. The words ‘great man’ have influenced 
you; the newspapers, the books, the followers all say he is a 
great man, and your mind has accepted it. Or else you take 
the opposite view and say, ‘How stupid, he is not a great 
man’. Whereas, if you can dissociate your mind from all in¬ 
fluence, and simply look at the facts, then you will find your 
approach is entirely different. In the same way, the word 
‘villager’, with its associations of poverty, dirt, squalor, or 
whatever it is, influences your tlunking. But when the mind 
is free of influence, when it neither condemns nor approves 
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but merely looks, observes, then it is not self-absorbed and 
there is no longer the problem of selfishness trying to be 
unselfish. 

Questioner: I want to do social work, but 1 don’t know how 
to start. 

KRisHNAMURTi: Why do you want to do social work? Is it 
because you see misery in the world - starvation, disease, 
exploitation, the brutal indifference of great wealth side 
by: side with appalling poverty, the enmity between man 
and man? Is that the reason? Do you want to do social 
work because in your heart there is love and therefore you 
are not concerned with your own fulfilment? Or is social 
work a means of escape from yourself? Do you understand? 
You see, for example, all the ugliness involved in orthodox 
marriage, so you say, ‘I shall never get married’, and you 
throw yourself into social work instead; or perhaps your 
parents have urged you into it, or you have an ideal. If it is 
a means of escape, or if you are merely pursuing an ideal 
established by society, by a leader or a priest, or by your¬ 
self, then any social work you may do will only create further 
misery. But if you have love in your heart, if you are seeking 
truth and are therefore a truly religious person, if you are 
no longer ambitious, no longer pursuing success, and your 
virtue is not leading to respectability - then your very life 
wiU help to bring about a total transformation of society. 

I think it is very important to understand this. When we 
are young, as most of you are, we want to do something, 
and social work is hi the air; books tell about it, the news¬ 
papers do propaganda for it, there are schools to train social 
workers, and so on. But you see, without self-knowledge, 
without understanding yourself and your relationships, any 
social work you do will turn to ashes in your mouth. 

It is the happy man, not the idealist or the miserable 
escapee, who is revolutionary; and the happy man is not he 
who has many possessions. The happy man is the truly 
religious man, and his very living is social work. But if you 
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become merely one of the innumerable social workers, your 
heart will be empty. You may give away your money, or 
persuade other people to contribute theirs, and you may 
bring about marvellous reforms; but as long as your heart 
is empty and your mind full of theories, your life will be dull, 
weary, without joy. So, first understand yourself, and out 
of that self-knowledge will come action of the right kind. 

Questioner: Can one refrain from doing whatever one likes 
and still find the way to freedom? 

KRISHNAMURTI: You know, it is one of the most difficult 
things to find out what we want to do, not only wliile we are 
adolescent, but throughout life. And unless you find out for 
yourself what you really want to do with your whole being, 
you will end by doing something w'hich holds no vital 
interest for you, and then your life will be miserable; and, 
being miserable, you will seek distraction in cinemas, in 
drink, in reading innumerable books, in some kind of social 
reform and all the rest of it. 

So, can the educator help you to find out what it is you 
want to do right through life, hrespective of what your 
parents and society may want you to do? That is the real 
question, is it not? Because, if once you discover what you 
love to do with your whole bemg, then you are a free man; 
then you have capacity, confidence, initiative. But if, with¬ 
out knowing what you really love to do, you become a 
lawyer, a politician, tliis or that, then there vrill be no 
happiness for you, because that very profession will become 

the means of destroying yourself and others. 

You must find out for yourself what it is you love to do. 
Don’t think in terms of choosing a vocation in order to fit 
into society, because in that way you will never discover 
what you love to do. When you love to do something, there 
is no problem of choice. Wlien you love, and let love do what 
it will, there is right action, because love never seeks success, 
it is never caught up in imitation; but if you give your life to 
something which you don’t love, you will never he free. 
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But merely doing whatever you like is not doing what you 
love to do. To find out what you really love to do reciuires a 
great deal oE penetration, in.sight. Dcai’t begin by thinking 
in terms of earning a livelihood; luit if you discovei what it 
is you love to do, then you will have a incan.s of livelihood. 

Questioner: Why is it that, from birth to death, the indi¬ 
vidual ahmys wants to he loved, and that if he doesn’t get 
this love he is not as composed and full of confidence as his 
fellow beings? 

krishnamurti: Do you think that his fellow beings are 
full of confidence? They may strut aliout, they may piit on 
airs, but you will find that liehind the show of confidence 
most people are empty, dull, mediocre, they have no real 
confidence at all. And why do we want to be loved? Don’t 
you want to be loved by your parents, by your tcacher.s, by 
your friends? And, if you are a grown-up, you want to lie 
loved by your wife, by your husband, by your children - or 
by your guru. Why is there this everlasting craving to be 
loved? Listen carefully. You want to be loved because you 
do not love; but the moment you love, it is finished, you are 
no longer inquiring whether or not somebody love.s you. As 
long as you demand to be loved, there is no love in you; and 
if you feel no love, you are ugly, brutish, so why should you 
be loved? Without love you arc a dead thing; and when the 
dead thing asks for love, it is still dead. Whereas, if your 
heart is full of love, then you never ask to be loved, you never 
put out your begging bowl for someone to fill. It is only 
the empty who ask to be filled, and an empty heart can never 
be filled by running after gurus ot seeking love in a hundred 
other ways. 

Questioner; How does age stand in the way of realizing 
God? 

krishnamurti: What is age? Is it the number of years you 
have lived? That is part of age; you were bom in such and 
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such a year, and now you are fifteen, forty or sixty years old. 
Your body grows old - and so does your mind when it is 
burdened with all the experiences, miseries and weariness 
of life; and such a mind can never discover what is truth. 
The mind can discover only when it is young, fresh, inno¬ 
cent; but innocence is not a matter of age. It is not only the 
child who is innocent - he may not be - but the mind that is 
capable of experiencing without accumulating the residue of 
experience. The mind must experience, that is inevitable. 
It must respond to everything - to the river, to the diseased 
animal, to the dead body being carried away to be burnt, to 
the poor villagers carrying their burdens along the road, to 
the tortures and miseries of life - otherwise it is already 
dead; but it must be capable of responding without being 
held by the experience. It is tradition, the accumulation of 
experience, the ashes of memory, that make the mind old. 
The mind that dies every day to the memories of yesterday, 
to all the joys and sorrows of the past - such a mind is fresh, 
innocent, it has no age; and without that innocence, whether 
you are ten or sixty, you wiU not find God. 
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